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It was my intention to have accompanied this tr-ansla- 
tion of the Brihad A’ranyaka Upanishad with an intro- 
duction in the manner adopted in my translation of the 
minor Upanishads ; but as the state of my health compels 
me to rest for a time from literary labours, and as I do 
not wish to d^lay any longer the publication of a work 
which has been several years in progress, I am obliged 
to forego my wishes on the subject, reserving for the 
future the publication of my views on this Upanishad in 
;a separate form. 

I would only add here the reason which induced me 
to discontinue the translation of S’ankara’s commentary. 
At the commencement of the work I deemed it desirable 
to anglicise the commentary in order to assist the student 
in understanding so difficult an author as S’ankara ; this, 
I presume, has been accomplished by the portion I have 
translated in the first two fasciculi, and it appeared to 
me' useless to continue with the translation of the whole 
.commentary, as it is cumbrous and generally adds nothing 
to the explanation of the text, an opinion which was 
also held by several of my Oriental friends in Europe. 
In the latter part of my work, accordingly, I translated 
only such passages of the commentary as elucidate the 
text, and gave, generally in my own words, S’ankara''s 
prefatory remarks to the different Br^hmanas, these remarks 
being interesting for the views expounded therein as w'ell as 
for the insight which they offer into the connexion of the 
various parts of this Upanishad. 




SAHKAM*S INTilODUCTlOE 


Om i Saltttalion lo Bramha (or Bramhd) aod £be other ftisWs, per^ 
feci: in the traditional knowledge of Bramha, whose names areetmtne- 
rated in the lineage from teacher to teacher.^ Salutation to the 
religious instriictorsrf 

This brieff commentary of the ¥djasan6yt Bramlia Upanishad[» 
which commences with the words: The dawn is the head of' the 
sacrificial horse;’' is composed for the sake of those %vho wish to 
liberate themsekes from the world, in order that they may acquire 
the knowledge, that Bramha| and the soul j] are the same, a know- 
ledge, by which the liberation from the cause of the world^ is accom- 
plished. This knowledge of Bramha Is called Upanishad, because it 
completely annihilates the world, together with its cause (ignorance) 
In such as possess the iknowledge ; for this is the meaning of the 
word Sad,^^ preceded by Upani.ff A work which treats on the 
same knowledge, is also called Upanishad. The above-mentionedl 


* Brahma (Rishis are the sages, who in continuous succession from Brahma, 
Brahmd, Paraasestij &c,, taught the knowledge of the- universal soul, ■ They 
are emiinerated in the Vansa Brahma, a part of ?the present Upaaishad, 
-F.-803, ■ . ■ ■ 

^ The plural Is here the plural is majestatis. meaning the preceptor of 
Sankara A’charya, whose name was Govinda. 

X Brief it is called, in comparison with the more voluminous commentary, 
called the Bharti Prapancha Bhashya. 
f Brahma, the universal soul. 

I The mdsvidual soul. According to the Vendantists the soul, independetit . 
of the body, is the substance which is pure existence, knowledge and bliss, 

and which must therefore not he confounded with its faculties, the seniesi the 

mind, intellect ; &c. 

f The cause of the world is ignorance. 

Sad means to destroy, or to -go. 

'tt Upa means near, Ni expresses. 


/ H I yo d It t.' / i l7 'ti . 


Upitiiislsy, '^vhicb contains 6 diaprers, h Culfctl Aram aka, a: c/Ang 
spoken m a desert, and Brlhad (Arrecil) from il? extfnt."' 

The connection of: this Upardsbad wiili the cerfiujoirJ pant p; 
0i£ Vedas will now be mentioned. Tha whole aaa iaa dcsicn to 
explain by what means 'objects of oesire and averaio^s lA a r cannot 
be proved by perception* or inference, map be obiaiiitjii or removed ; 
for every man has naturally the wish to of'ilain of desire, nnri 

remove objects of aversion. Th-.^ Ycio i'"s mk f.hjects 

of the senses, because ihe knowlecjZfc rj — ;A. 'A-s d-siu-s, or 

jeiFiOves objects cf .o/vreico, is prodnccd rr; r* r„c - isoereiice.j 

For Eher, unless there rs k^^owledri'e m‘ Ahe ecAsleriCO of the soul 
In another life, there cannot be a wish tn oApvcrj r;rui remove objects 
of desire or aversfosi isi a subsequent lifo ; tids ‘s clear from the con**' 
duct of those whoS do not bcimit anv other r1efdM’»s hni those, 
prompted by one's own nature.' Inconsequence the Tdclaic science 
IS founded on ihe knowledge ot the 'oislence of the siiijf, relative to 
a former life, and upon, the special means by which objects of desire 
and aversion in another life may be obtained or removed. The 
existence of the soul as independent of the body, is evident from 


♦ This Upanishad, besides ths. names of Vajasafteyi ‘Brahma ITpanisbarl 
and Brihad Aran^^aka Upanishsd, bears also tae cleRominatioo of Kanwa 
. Ltpanishad. 

, t The Vedas are divided :r hvc parts, the fire! the l\barmaA«imla, the 
I eeramouiai part, also Purva-kamda, and treats oc ReremoideiV, the second is the 
I I nana-k^da, thO'part which contains knowledge, also riained IJttara-ka'nda or 
posterioiipart, and unfolds the knowledge of Brahma m- ihe univer.snl se;rK 

1 Mimansakas and Vedantis assert 'five kinds of c vide nee, ’viV., per- 
ception, inference, verbal communication, comparison and presamptiou. Some 
' add also privation. The Charvakas recognise hut (mc%7.f&., perception. The 
followers of Kan&da and those of Sugata (Flnddha) ar.-kmowlcdge two, per- 
ception and inference. The Sdnehyas reckon three, jncnnlmg aflirmation. 
The Naiyayicas, , or followers o! Gotama, count four, 7aj., the forefoing 

#h^mr''wlf'r cbmparison*; The Tf.-kb'hakaras, as first observed, admit live. 

' And the rest of the Mimansakas, dn both school, prior and later Mimansa, 
ejiumerate six. Col, M. E. Vol. I. pp- 303. 304, ‘in our passage perception 
and Inference include the other kinds of evidence, 

i: The Lokayatikas are here meant according to A’n.inda Giri. They do 
not acknowledge the existence of the sou!, independent of the body, and 
accotdiBgly do. not perform any actions relative to a future life. 
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Inii^odiuiiou 


positive decla! atioiis of the Vedas, as shown bj llw foilowi rig pas- 
sages : This Is the ill vestigaiion whether after the death of inao 

ihe soul €xuis ; snore assert the soul exists ; the soul does not exists 
assert otHerfr'*’ This is toe commencement of one Upanhkad^^ and 
it coiiclodes n-ith the words: it exists. f 

Another passag?^ says : “ Some souls after death are boro 
to obtain a body like animals, others are changed into !tie condiilou 
of a trunk, nccording to their works, according to their knowledge Os 
the Vedas/’|: 

Another passage commences : 2i (tbs sow!) is Itself light; Its 

knowledge and ceremonial works follow ?l (in another life) ; man 
becomes hoi .)v by, holy work.” ■ 

Another passage which commences: *‘'1 will declare *'*§ concludes 
.wdlli the \¥:ords ike soul is knowledge.- ■' ■■ 

The ^assertion, that ike exkience of ike soul^ as tndependeBi 
•of ike body, can be proved by perceptloEj is not correct ; for 
there is a contradictory assertion of such who argue the contrary. 

For, if friam perception a knowledge of the existence of the soul 
in connexion with another body, could be derived, we slioulc! .not he 
opposed to the Lokayatikasli and Bauddhas,^ who assert that ilie 


* See Katha Upamsbad 1 . 20. ■ ' K. U. .VL 15. 

i K. IJ, V. 6-*-7. * f Brihad Arar.yaka U. p. 245. 

II The CHarvfikas (or Surnavtidis) so named f'^ora of their teacher?., th 
Muni C!?firvaka. From Vnshaspati they are c; 
appellation SunyavddiSj implies the assertaroi 
the universe, and another desiga.'^tio':; Loksyatiij expresses ^Ihcdr ndopi'icui *■>* 
the tenet, fn jt this being is tue Be-ai! of exish-incn : they were, in idioH . 1 1 e 
advocates oi materialism and atheism, and have exisred from a very H-n-jore 
period, and still exist, as shall hereafter see Wilson;*? Sects iof tlit 
Hindus, p. 1$, 

They (the Charvakasl restrict la perception the only mca’^s of prool ant! 
source of knovdcuge. Others, however, admit probabifiiy and tradition. C'oi 
M. E. Vol L p. .107, Sadananda in the_ Vedanta Sava, calls up lor tdutaivjn 
no less than four followers of Charvaka ; osm maintaining, that the 
corporeal frame is identical with the souk another, that the corporeal organ 
constitute the soul, a third tliat||the vital fiinctio- : do so, a uiuit;y 

insisting, that the iniriil and the soul are the same. ^ €■ M. E, pp. 403, j-u* ^ 
f Bauddhas. There arc four sects among., the folio ui Hiiddha : i: 
The M^dhyamkas, wba maiotaiiu that sJi is. voki._;j, w)m 


uurea: 
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Iniroduciion. 


soul does not exist* For with regard to objects of the senses* as for 
Instance a pot, no contradiction lakes place, as if one would assert the 
non-existence of a pot, although U is percemi by thi smses. If you 
hold, such, contradiction may exist by referring to the well known 
topic of the trunk and the man, if the same object is taken by some 
for a truth, by others for a man, we remind you of the fact, that ail 
dispute ceases, when the nature of the object has been ascariained. 
For there Is no dispute about the nature of an object of the senses, 
for instance, of a trunk when it has been ascertained by perception. 
The Vainasikas^ on the other hand although^ acknowledging Ifie I 
yet reject the opinion- of the existence of ihe soul, independent 
of the internal body. Accordingly, since the soul Is dlferent froia> / 
any object of the senses, its existence cannot be proved by i 
perception, f 

Nor can it be proved by inference. If you say, that Ihe SrutI ' 
applies arguments in proving the existence of the soul, and that 
these arguments are based upon perception, we do not admit this o» 
the ground, that there is no perception of the soul, relative to a 
former birth. When however, the existence of the soul by the Veda 
is acknowledged, and also by common arguments, according to the 
meaning of the Veda, the followers of the Veda, the Mimans^kas and 

that, except internal sensation or intelligence (Vijnyana) all else is void, 3. 

They affirm the actual f,xistence of external objects no kss 
' than of internal sensations. The exterior objects to be known by immediate 
perception. 4. Vaibh^shikas, who agree with the latter, except that they con* 
tend for |a mediate apprehension of exterior objects, through images, or 
resembling’ forms, represented to the intellect. C. M. E. Vol. I. pp, 390, 391, 

* Hence these Buddhists (the Sautrantikas and Vaibhashikas, who believe, 
that objects cease to exist, when no longer perceived, they have a brief dura* 
tion, like the flash df lightning, iasling no longer than the perception of them. 
Thek identity is but momentary) are by their adversaries, the orthodox', 
Hindus, designated as Puma— or Sarva — Vainasikas arguing total perishable- 
ness, while the followers of Ranadaj.who acknowledge some of their categories 
' b© eternaland in variable,, and reckon only others transitory and changeable * 

and -who insist that identity ceases with any variation In the composition of 
thejbody ^nd that a- corporeal frame, receiving nutriment and dischargiog 
excretSdus, , undergoes continual change, and consequent early loss of identity, 

. a^fotto;farticularopinion, called AM * arguing half pariskble^' 

nmt ^ Cbk M* Er Vol.- L pp. 393, 349. 







Introduction. 



Oi with the indivldud,! souL For as long as this ignorence is 

not annihilated, so long the ignorant soul, owing to passion, hatred 
and other natural faults, resulting from works, and owing to the trans- 
gression of commands and prohibitions of the Sastra, continues to 
accumulate by [thoughts, words and by the body, works which 
are called unholy, and which are the causes of evil concerning events 
that fall within the senses as well as that which do not fall within 
them* All this is the result of the, greater power of natural fault. 
Hence m proportion to the faults^ transmigration ensues from the 
highest state downwards to the lowest state of inanimate matter. 

Sometimes the purification ^ by means of the Sdstra has a greater 
power. Hence the soul acquires by actions of mind, speech and 
body a state which is called virtue, and which is the cause of good. 
This virtue is twofold — virtue resulting from knowledge and mere 
virtue. The reward of the latter is the obtaining of the world of the 
manes (Fltris) and of other like worlds. The re^ward of virtue, 
resulting from knowledge, is the obtaining of the world of the D^vas, 
and of other worlds, upwards to the world of Brahmit* Thus it is 
said in the Shlstra : sacrificial works directed to Brahm^ are prefer- 
able to works directed to the Dfevas* Also the Smrili'^ teaches : 
work| according to the Vedas, is twofold, (such as concerns active 
I life, and such as refers to contemplation ; the former satisfies desires, 
the latter abstains from them through knowledge) 



If lastly, viflne and vice are ecpally haianced in a lit' 

obtains the conditiou r'if uian, By the po'^ter of Ic^nc^rante aiifl 

other innate faults, a soul has to transmigrate, in accordance with is 
into worldly forms, different in name, shape am! works 

:ls to llic ci'miUlinii uf 


virtue or vic^ 

from the state of .the world of Brahma dowinvar 
Inaiilmaie matter. 

Thus this manifested world, subject to the connexion helweeii 
' cause aiici effect, ■ 'was -not .oiarii tested bcfot e it-S ■ crtMtipn , . .. ,,,,,,.1 hi .:i 
world which, like a sprout springs from seed, pioeecd.-j loan icinji* 
ance, which is placed as the result from works, for the peituri'iicr aii<i 
effects upon the soul/is without beginning, is without end, is witlioilii 
reality,’' To remove dtp ignorance of a person who shows byi 
reflections, as just described, his dissatisfaction wiih the worlds llm; 
following Upanishad is commenced ; In order that he may obtain iliej 
knovs^ledge of Brahma, which is opposite to that ignorance. 

The knowledge, however, of the ceremonies regarding the 
sacrifice of a horse, is required that those who are not fit to 
perform the horse-sacrifice may obtain by this knowledge the same 
reward 

I ■ If one by such passage from the Sruti as the following : By 

I knowledge or by holy actions /he mentiomd reward may he ohminciir 
I and ^*He wdio overcoFues even this world," would conclude, that the 
knowledge was only a kind of work, he would be in error, first, 
Because '’passages as such: ♦‘who offers the sacrificial horse," and 
*^"who knowsf him thus," leave it optional, to perform that sacrifice 
iiiher by knowledge or in reality ; secondly because it (this know., 
ledge) is also mentioned in the second part of the Sruti, wifich treats 
on knowledge ; . thirdly, because also by other ceremonies a similar 
representation is ^ade. Hence it follows, that from knowledge alone 
the reward of the horse sacrifice is derived. The chief of all cere- 


V * Viz,t at the commencement of the Upanii^bnd a descdptien of theAswa- 
medha or horse-sacrjifice, which does not properly belong to it, h given Cor tht^ 
ob|ecb,'that Brahmans and others may obtain by knowledge the reward of tlib 
sacrifice, which can in reality only be performed by kings. 

t That is 'to .say,. who knows the .sacrirmc of the hoi>e to he an embiem ot 
Brujapati, ■ ‘ p 


tllotlf^S/liowevar, tte Af^wamedhai, because i^s reward inckdas llie 
tial versa! and special state oi Hiranja-Garbha;^' 

Farther at this commencement, of .the knowledge of Brahma, the 
ceremonj of the horse- sacrifice iS' described for the piiqiose to show 
the world!? tendency of all sacrifices; for. Its reward is shown as the 
devourer, which is death. 

If it be said that the reanlar| .ceremonies have no worldly effect 
We . deny' iliis ,, on the.' authority-' of 'the, Sruti, which enunierates dhett 

effect of all wrirks. For e vervL jcerem on y ^ requi reg the assi sfhnce of 

When by sticli wishes as the following, May I have 
a wife/' which are based on our very natnre, the connection of all 
ceremonies with objects of desire, —moreover, „as the Tew.ar.d of 'the 
ceremonies to be performed by , a '.son.,- the world of' -the -Rishis 'or-^ --'.' 
Bevas, have been oointed out, the state of Hiranya Garbha will be 
ahownqii' reward of the Amamedha at the end of this chapter by the 
words : “ This world is threefold by name, form and workJ^ 

Thns . the.-' wo.r-ld. is,', .the ma-nifest- .effect. '‘from ail •actions. .'. , Theso.: '■ .' 
three (names, forms and works) then were before the origin of the 
world not manifested. Again they become manifest from the effect 
of the works of all living creatures, as a tree springs from seed. 
This world, which is at the same time manifes and not manifest, tho 
object of ignorarice,^ which is morpheus and amorpheiis ; Is for the 
sake of the ceremony, the performer and the effect, placed through 
ignorance upon the soul by its semblance of it. Therefore the sou! 
although it is separate from the world, although in its nature.it is! 
without the distinction of name, form and work, although it is without | 
duality, essentially eternal, pure, intelligent and _ blissful,' is 'yet maoi* I 
fested by the distance of ceremony, performer, effect, and by other I 
distinctions. Therefore as the erroneous conception of ,a .rope as a ! 
snake is removed by a correct 'apprehension, so the knowledge of ; 


* The universal state is Hiranya Garbha as soul of the universe, or Iswara, 
who rales all ; the special state is Hiranya Garbha as present in every indi« 
vidual Here the speciaP state means of course the state of a special divinity. 

t Regular ceremonies are such, which, if not performed, are causes of sin, 
and if performed are no causes of merit, ceremonies which every Brahman 
is hound to perform, ns for instance the fregular cereruoiiks,, crdU;d Sh'uwilfja-. 
bandana, V. Vedanta Sara, 'Calcutta Edition, p -2, 



Introduction. 


Brahma is commenced to annihilate the ignorancC) tho cause ot 
desire and other fanits. and also of works, of a person who is dis- 
satisfied with- this world, which naturally represents the distinctions of 
ceremonial act, of the performer and of the effct, and’which naturally 
applies causes and effects by such J sentences, as: Jthis is so or so. 
In this the part, commencing with : “ The dawn is the head," etc,, 

is designed for the knowledge of the horse sacrifice. The sacrifice 
is represented under the emblem of a horse, on account of the 
eminence of the horse. The eminence again is derived from the 
sacrifice bearing its name, and from its being the representation of 
Pr3.japati. 

♦ The Aswamedha and Purushamedha, celebrated in the mmmt directed 
by this Veda, (white Yajur Veda) are not really sacrifices oi horses and men. 
in the first mentioned ceremony, six hundred and nine animals of mmm 
prescribed kinds^ domestic and wild, including birds, fish, and reptile* are made 
fast, the tame ones, to twentyrone posts, and the wild, in the intervals between 
the pillars j and after certain prayers have been recited, the victims are let 
loose without injury..*. mode of performing the Aswamedha and 
Purushamedha, as emblematic ceremonies, not as real sacrifices, is taught in 
this Veda and the interpretation is fully confirmed by the rituals, and by 
commentators on the Samhita and |Brahmana.......The horse, which is the 

subject of the religious ceremony, called Aswamedha, is also avowedly an 
emblem of Viraj, or the primeval and universal manifested being Col. M, E, 
Vol If pp. 6i, 63. 



BRIHAD A’RANYAKi UPANISHAD 


“ The davi'n is in truth, etc/' The dawn means here the hour of 
Bramhao In truth/' is said for the sake of reminding, and reminds 
of a well known t'Aine. ** Is the head," from its being tlic principal 
time ; for the head is the principal part of the body. For the object of 
purifying, the animal representing in its members the various parts of 
the ceremonies, time and other conditions of the sacriiice are typified 
by the head and other parts. It is represented as Piajapati by giving 
It the emblems of Prajdpati ; for the representation of the animal 
by time, the worlds and the divinities is its representation as Frajd., 
pati ; for this is the nature of Prajdpati, as Vishnu and other deities 
are represented under the form of an image. The sun is the eye/" 
as nearest to the head, and as being the tutelary deity of the eye.'^ — 
The wind is the breath/' from its identity with it. The mouth is 
fire, under the name of Vaiswanara/' Vaiswanara is the special 
name of Agni, meaning, whose mouth is wide open. Agni is also 
the ' deity " of the mouth. “The year is the body," the: year, as ' 

containing twelve or thirteen months. The year is the body of the 
members of time ; for the body Is in the midst of the members, as 
the Sruti says. “ Or the sacrificial horse this is here repeated for 
the sake of connection, “ The heaven is the back," both being placed 
alike above. “The atmosphere the belly," both being hollow* The 
earth is footstool. Ti^e quarters, although four, are the two sldsc, bv 

As the eye is nearest to the head, so the sun nearest to the dawn. 
This is the poini of their resemblance* A’nauda Girh 



Vo Brihad Aranyaka Upnnisksd- 

seasons the members ; the months, the half months, are the 
joints ; day and night the feet ; the constellations the bones ; 
the sky the muscles ; the half digested food the sand ; the 
rivers arteries and veins ; the liver and spleen the mountains; 
the herbs and trees the various kinds of hair. The stin, as 
long as he rises, is the fore part of the body ; the sun as long 
as he descends, is the hind part of the body. The lightning 
is like yawning ; the shaking of the members is hkc the 
rolling of the thunder ; the passing of urine is like the rain 
-of the clouds ; its voice is like speech. I. 


the similarity of both. This comparison is not improper for the 
reason, that the number of both is different ; for as the two sides of 
the horse are turned to all quarters, there is no fault in this com- 
parison. “ The intermediate quarters,,’ viz,, Agneyi (regent of the 
south-east), etc., the bones of the sides. “The seasons are the 
members/’ from the similarity of the parts of the year with the 
members of the body. “ The months and half montbs the joints," 
from their similarity. “ Days and nights the feet ’’ In plural number 
from the difference Of days, as days of Prajapati, of the Devas, of 
the PitriS) and of men. " Feet," because they proceed -; for the time 

as body proceeds with the days and nights, as with the feet of the 

■horse. “The constellations the bones,’’ from their similar white 
colour. “The sky,” meaning here the clouds of the sky, because 
the sky was formerly mentioned as the belly, are the muscles, fronr 
the similarity of both in oozing either water or blood. “ The half 
digested food the sand,” from the similarity of the separate parts. 
The rivers, “ arteries and veins,” because both ooze. “ The liver 
and the spleen,” tlie mountains, viz. the two pieces of flesh to the 
right and left under the heart ; they are called “ mountains ” from. 

: their hardness and height. The herbs, small plants, the hair of the 
body ; the “ trees,” the hair of the head, according to their likeness. 
The sun rising until noon is the forepart of the horse above the 
navel; the sun descending from the midst at his cour^ej,i8 the other 
.half, the hips and loins, from their reapecUve similarity^'. “The^ 
lightning is like the yawning,” from ' the liktoeb 'of the'’^tilh 
when it jsuddenly opens, tyith the rending’ of a qioud. 


Mrsi CJmpier. \ First ffrakmana^- ' 1 1 

The day is the Mahima, 'placed befare the horse ; its 
birth-place is the eastern sea ; the night the other Mahiiiia^ 
which is placed behind the' horse; its birthplace is the 
western sea;, these Mihimas- -are placed'- around- the horse* 
The horsCj under the name of Haya, carried' the gods, under ^ 
the name of Vaji, the Gandharvas, under the name of Arva, 
AsurSj under the name of Aswa, men. The sea is its com- 
panion, the sea its birthplace, 2. 

shaking of the members is like the rolling of tlmnderj* from 
the similarity of the sound. **The passing of the urine'^ is like 
the raining of the clouds — both sparkling alike. The voice is like 
the neighing of the horse ; in this there is a natural likeness. I. 

“ The day/' etc,, this is said in illustration of the golden and * 
sliver cups, called Mahima, which are placed before and behind the 
horse. The day is the golden cup, from the similar splendour of 
both. How is- the day placed as the cup before the horse.? By its- 
being an emblem of Pfaji;pati ; for Prajlpaii who is represented by 
Aditya (the sun), etc., is designed by the day. In naming the horse 
Frajipad is meant, as the lightning- Is* manifest by manifesting a tree. 
The birthplace of the golden cup means here the place where it is - 
kept. Thus the night represents the silver cup, from the likeness of 
Ihe colour, or of the hind-part of the horse. Behind the horse, the' 
cup, by name Mahima, is placed. Its birthplace is the western sea, 
Mahima means greatness; for it shows the opulence of the horse,, 
that the golden and silver cups are placed on either side. These- 
cups, under the name of Mahima, are placed around the horse. 
The repetition is here made for the sake of praise, viz, the Mahimas, . 
which have those distinctions, and the horse gifted with greatness. 
The same praise is intended by the words : “ The horse under the 

name of Hava." Faya is derived from the root Hinoti, the action of 
going, going in an eminent manner, unless it means a peculiar race: 

“ It carries the gods/^ means either it gained the condition of a 
god by Its being the representation of Pra|dpatl, or it became the 
carrier of the gods. But is not the office of carrying a blame ? 
By no means for carrying is the nature of the horse, and as by this 
nature it acquires an eminence, as being connected with the gods and- 
Other beings, it is rather a-pralse. fothe same manner the 



* 



^2 Brihad Armiyaka Upanhhad- 

Second BrahmanU: . ' 

Tliere was not any thing here before : this was indeed 

enveloped by deaths who is voracity ; 

word V'^jl and the other terms of the horse denote diferent races. 
The horse, under the name of VaJI, carried the Gandharvas, under 
the name of Arva the Asms, under the name of Aswa men* The 
sea, which represents, there the universal soul, is its coinpanloii : 
there is its dwelling place. The sea, its birthplace, the cause of ito 
production* In this way the purified birthplace, or the purified 
■ dweliing-piace is = praised. ■ In the waters" iS' the birth-place of the 
horse, says the Sruti ; thus the sea is its well known origin (2), 

The origin of the fire, required for the performance of the horsc«^ 
sacrifice, will now be explained. As it is intended to describe the 
particulars of the fire wiyj^ regard to the horse smrMa^ the birth of the 
fire is here introduced for its praise* 

There was not any thing here before/^ *TIere,” in this universe 
there was not anything that could be distinguished by difierences of 
name or shape. ‘^Before,’' vis, before the creation of the mind and^ 
other productions. 

‘ Then was there not the universal void For this follows from 
the passage of the Sruti : There was not any thing here,” which 

meanS' there; was neither an efiect nor a cause. It follows also froai' 
the idea, of production ; for suppose a pot be produced, consequently 
there is no existence of the pot before its production/ 

But hence does not follow the non-existence of the cause, as is 
evident from the lump of earth (from %vbich the pot is produced) ; 
let it be granted, that there is no existence of a thing, that is not 
perceived;! let therefore the effect not exist; this, however, does 
not effect the existence of the cause, as it Jean be perceived (before 
it produces the effect); 

‘ No, because before the production there is no perception what- 
ever, either of cause- or effect. If then non- perception which is ft 

* This, is the opinion of the Mddbyainikas, one of the four sects of the 
Buddhas,. V ide p. 3. 

f As an. effect, which.|i* not perceived, before it is produced by its** 
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negation, Is the cau=se of the whole world, neither cause nor effect can 
fee perceived before its creation ;"therefore the negation of all (cause 
and effect) m-nst be admitted/ 

We deny this. First, because the Srutr declares r ** By death 
was this indeed enveloped for if there was nothing to envelop, 
and nothing to be enveloped, the Sruti could not say, this was indeed 
e nveloped y for there is no such a conception as the son of a barren 
woman, adorned with a sky-flower. And it is said, by death indeed 
was this enveloped therefore, by the evidence of the Sruti it follows- 
both, that before the creation of tiie world there was a cause which* 
was enveloping, and that there was an effect which was enveloped. 
We deny it secondly, by argument ;* for we may know by inference 
existence of cause and effect before the production ; for if a real effect 
takes place, it must be produced by a real cause, and cannot be pro- 
duced by an unreal cause. 

The existence of a cause of the world before its creation is argued 
in the same manner as the existence of the cause of a pot and of 
other productions. If you^ argue the non-existence of the cause of 
the pot, etc., from the reason, that the pot could not be produced, 
unless the lump of earthf and other similar things disappear, we 
cannot agree, since earth and other substances are the real causes 
for earth, gold, etc., are the cause in the production of a pot, and not 
the peculiar shape of the lump, since, if there is not the former,, 
(earth) there is not the latter, (the pot.) Namely, even if there 
not a peculiar shape of the lump, the production of a pot and similar 
effects takes place from such substances alone, as earth, gold and 
similar causes. Therefore not the peculiar shape of the lump is the 
cause in the production of a pot. On the other hand,, if there do not 
exist earth,, gold and similar substances,, the production of a pot, etc.^ 
does not take place ; consequently, earth, gold, etc., are the causes 
not the peculiar shape of the lump ; for every cause, when producing 
an effect, produces this effect only by concealing (making disappear) 


* 1 he opponent of course, 
f From which the pot is produced. 

f the opponent reasons in this way : If the effect (for instance,, 
the pot) has no actual existence, the cause {the lump of earth) does also 
not exist. If the effect has actual existence, the cause (the lump of earth) 
has disappeared, i.e., exists no more* 
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its former effects, because it is impossible that from one and 
the same cause, at one and liw same time, many effects should be 

derived.^' _ . , 

Nor does the cause disappear with its former effect : therefore 

the production of the pot by the disappearance of the lump, (which 

you say, is the cause) shows, that the lump is not the cause. If you 
say, ‘ tiiat- before the production a cause does not exist, because, in- 
dependent of the lump of earth, earth and other substances have no 
existence,’ we object : for earth and other substances do not dis- 
appear with their former effects, but are yet found in the last produc- 
lions, as in a pot, kc. 

If you maintain, ‘ that without the luoap, the pot, &c., earth ana- 
other causes are not perceived/ we deny this also, because, when a 


* For instance. 'Ihe shape of a lump ox earth, trom which a pot is to 
be made, must disappear in order that the production be possible, 1 his 
shape, however, is not the cause, but it is merely a former effect of the 
same cause, earth. 

t Sankara has ommitted to give the argument of the opponent, which is 
based upon the supposition that the relation of cause and effect can only 
be apprehended by comparison, A’nanda Givi supplies this as follows. 
All that exists is only momentary ; but these modes (cause and effect) 
exist ; therefore they are momentary. If thus the momentary existence 
of all that exist, has been shown, and the relation of cause and effect 
depends upon comparsion, delusion is unavoidable. 
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the notion of another that, which' Is again dependent on anolheti 
so lhat there is no stability. It further follows, that the notion that 
is like this/* is also impossible, (the term * this^ being dependent on 
'a similar series) hence the conclusion is unavoidable i there Is no 
dependence whatsoever. The connection between the two notions 
of that and this is also impossible, because there is no subject^ to 
perceive them. If you say, * there is a connection between them by 
comparison/ we object, because the mutual connexion of the notions 
of that and this cannot be understood. And if there be no connec- 
tion between one object and another object, the idea of comparison 
Cannot take place. 

^ Granted that all notions have no real object, what then ?** You 
must then admit that true as well as false notions refer to objects 
which are objects of nothing. If you lastly say, ' this may be so/ we 
contradict, because/ if all notions are without object, you cannot form 
the idea of a false notion. Hence, your opinion, that the notion of 
that depends upon comparison, is not true, and we therefore con* 
elude, that the real existence of the cause before the production Is 
proved. 

This is also true with regard to the effect, on the ground of its 
manifestation. * How is the existence of the effect before its pro* 
duction proved on the ground of its manifestation 

Manifestation is the ground of this (effect) — hence manifestation 
means a perception dependent on a knowledge which is present ; for 
as in common life a pot and similar things, enveloped by darkness. 


No sentient subject, no responsible being, because it would be in« 
volved in the same eternal change. 

f 'i he objection of the opponent, according to AManda Girl, is, as 
follows : If you say, that an effect is proved by its manifestation, how 
does the existence of the effect follow from its manifestation ? for from 
the existence of the effect follows also its man ite station, and again you 
maintain, that the existence of the effect is based upon its manifestation. 
This is a false circle — ^I'he answer of the Vedantist is : The previous exist- 
ence of an effect, which is not perceived is proved by its manifestation, 
which is perceived. There is therefore no false circle. The argument 
for the previous existence of an effect is based on. this premise : All that 
is manifested, ^exists before manifetatloB, as a pot enveloped by 
darkness, 
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become an object of knowledge, when the cause of enveloping Ut 
been -removed by means of light, ' and. do therefore not dis^ 
approve their former existence, . so also w® argae the existence of 
this world before its production > for unless a pot exists, it cannot be 

perceived, even if the sun rises. 

* it certainly is not perceived by yo'ii, itniess It exists. 5“ or if 
productions, as a pot, dc, do at any time^ not exist, they are not 
perceived by you, if the sun even rises. If the lump of earth is not 
at hand, and no enveloping causes, as darkness being present, the 
effect will not be perceived on the ground that it exists. 

We do not admit this, because there is a twofold kind of envelop* 
ing ; for things that envelop an efect, as a pot, &c. are twofold ; first, 
things which screen, as darkness, dc. when the earth and other sub* 
stances are already manifested ; secondly, the modihcatlon of the 
parts of earth and other substances in the earth in the effect of a pot 
Accordingly, the perception of an eSect, as a pot, although 
existing before its production, cannot take place, because it is enve- 
loped tin another (eSect. The distinction, however according to 
the common ideas of destroyed, produced, existing, not existing, is 
merely the twofold distinction of the ideas of manifestation and 
disappearance-t 

^ This is improper, because the lump, the two halves of the pot, I 
kc, are different from any thing that envelops ; for any screen, as 
darkness, which envelops any production, as a pot, dc., appears 
something different front the pot and similar things, while the lump 
or the two halves do not appear different from the pot. Therefore 

Reference is here made to the past and future time ; for if, sa}’*s 
A’nanda Giri, an effect., that is destroyed, or that is to be, did exist like 
a present eifect, it would be also perceived. This, however, is not the 
case, and therefore the argument is not correot. 

t By the disappearance of the half, a pot is destroyed; by removing 
the lump and other enveloping things it is manifested ; its manifestation 
by means of a light, &c. is its existence ; its disappearance by means of 
the lump, &c is its non-existence. 

% To. understand the following, it is necessary to know that the usual 
way among the Hindus to make a pot is, first to form two separate parts, 
the KapMas, the halves of the pot, and to join them afterwards in tho 
middle. ' ' ■ 
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assefilori, lhat a pot, whkb !s la' tine" 'state of a liiaip, or of tbe‘ 
'lialves, Is not perceived^ because it is enveloped, is improper, because 
It is'differeiu from tlieidea of enveloping/^"' 

We do not agree, for, on ike ous hand, milk and watei' (when- 
mixed) and similar things, appear in an identical state, although the 
water and similar things, are enveloped by milk, etc., -Om ike oilier .... 
hand, if you say, that * there is nothing which envelops, because the 
parts of a hale that is ground to dust are contained in the pot/ etc., 
we deny this-; for if the different parts are in another effect, there is 
evidently fan enveloping. ‘ There must, however, - foe an ‘effort to 
remove what envelops, because the pot and other effects, which are 
in the state of the lump or of the halves, are not perceived in conse* 
•quence of their being enveloped, and accordingly a person, who is 
desirous of any production, as of a pot, must direct his effort to 
destroy what envelops it, and not to the production of the pot. This 
however, does not exist, and it is therefore improper to say that there 
is no perception of a thing which exists, because it is enveloped/’ 
We deny this, because it is against the rule in practice; for the 
manifestation of a pot. etc., does not take place only by an effort to 
destroy obstacles, as is evident from the effort to produce a light. 
If a pot and other productions ^are enveloped in darkness. If you 
say, * that this fs done to destroy darkness, viz , that the effort made 

This ejection is based upon the supposition, that tiie thing, which 
>s enveloping, is not identical with the thing, that is enveloped by it, as 
lor instance, darkness is not identical with any thing that is enveloped by 
it. Therefore, the opponent argues, the lump of earth can not envelop 
a pot or any other production, because both (the lump and the pot) are 
identical. The refutation of this is twofold, according to a distinction 
in the term identical, viz. the assertion that the enveloping thing cannot 
be identical with the thing enveloped, means either, that it cannot be 
identical as to its appearance in space, &c or not identical as to its cause. 
The first is refuted by the fact, that the contrary takes place, for ins- 
tance when milk and water are mixed, water, which is enveloped by 
milk, is perceived as one and the same with the milk, which ' could not 
be the case, if the thing that envelops must be different from the thing 
that is enveloped. The second is refuted on the ground, that different 
effects in one and the same cause are separated, from each other, and do 
therefore not destroy each other.— 'A. G . ■ ■ . 

3 ■ - 
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to produce a light, (is merely m.ide to let darkness disappear, and It 
the darkness is destroyed, the pot is'^ manifested by itself ; for there 
is nothing (no obstacle to the sight) in the pot/ we do not grant this 
because the perception takes place, when the pot is rivanlfesiecl S 
lor as the manifested pot is perceived by means of a light, so it fs not 
before the light Is employed. There-''>re the ligiit is not for the 
means to destroy the darkness, but rather for the means of manifest- 
ing the pot, because the perception takes place by manifestatiosi. 
Sometimes there may be an effort also to destroy what envelops, 
as in the destruction of a screen,^ etc., but on this account it is not 
the rule. A person who wishes the manlfesiaiion of any thing, roust 
make an eiort to destroy all that envelops. 

This follows also from the success of a work, If done \n accord- 
ance with its rule. We said, that an effect, which abides in the 
cause, is an obstacle to another effect. If then an effort is made 
to destroy an effect, which was before manifested, for instance a 
lump, or the two halves which were k/ore concealed by the iarap,t 
then is produced an ^effect which is called splitting or grinding, etc. 
A pot, which is enveloped by such effects, is not perceived, and 
requires therefore another effort ; hence a person who wishes the 
manifestation of a pot, can only be successful, if the needful action 
of producing a pot is used by him. Therefore the effect exists even 
before its production.—This follows also from the distinction of the 
ideas of past and future. It is only reasonable, that the ideas of 
there was a pod’ and there will be a pot,” like the idea of there 
is a pot,” do not refer to an object that does not exist.— -It also 
follows from the actions of any one, who is' desirous of a future 
production ; for nobody would act vvith regkrd to a desire of things 
that have no existence. — It follows also from the truth of the know- 
ledge of the Yogis, with regard to past and future eveufs. If a 
future pot were not an existing thing, divine knowledge, from iro* 
mediate perception with- regard to a future pot, would be false. We 
"do not take notice here of an effect, which is perceived at tlis 


' . is to say, when the screen, darkness, is removed, there is no 

obstacle to its manifestation. : 

' t That;is to say, which'were before hi the state of the lump ; for this 
( is a previous effect of, the same cause (earth).. 
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* Negation or privation is of two sorts, universal and mutual Uni-« 
versal negation comprehends three species, antecedent, emergent and 
absolute. Antecedent privation is present negation of that which at a 
futiu'e time will be. Emergent negation is destruction, or cessation of 
an effect. Absolute negation extends through all times, past, present 
and future. Mutual privation is difference. It is reciprjcal negation of 
identity, essence, [or respective peculiarity. M. E, Vol I, pp. 

289,) ' ■ 
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which may lake pkee with regard to the pot, are somethleg positive’, 
different from the pot kself, because they have the same connection' 
with it as the mutual negation-. In- this manner refer all iregations 
to something positive. If this is the case the antecedent negation 
of the pot does not mean a naga-tion of the pot itselt before its 
production. Therefore if you say, the antecedent negation of a 
pot,” you must aknowledge the (existence of the) pot itself, or you 
could not connect it with the genitive case (of the pot). If you say. 

^ it is connected with it by a rhetorical ns if one speaks of 

the body of a stone figure/ yet, if you pronounce such a sentence 
as the negation of - a pot, the connexion of the rhetorical negation 
is with the pot, and not with the nature of a pot (then the negation 
Is only artificial negation and not the real negation of the pot.) If 
you say, * that the negation of a pot is something different from 
the pot/ then we miust refer you to th© answer we have given 
before. 

Further, before the production of a pot, iheie cannot be a con^ 
nection of the pot which does not exist with its cause which exists, 
which is. as if you wonid give horns to a hare, because the connec- 
tion is always mutual. If you say, * there is no fault in our case^ 
because the connexion is only an accidental one/ we object, because 
even an accidental connexion cannot take place for elements, ol: 
which the one exists, the other not exists; for with regard ^ to twO'' 
elements that exist, either the necessary, or accidental connexion 
may take place; but it does not take place for elements, of which 
the one exists, the other does not exist, or for elements, of which 
either does not exist. It is therefore proved, that the effect exists 
before its production. The Upanishad now explains the nature ol 
death, by whom this (universe) was enveloped by the words ; 
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Who IS voracity. ' The desire to devour is voracity — this is 
death, for voracity is the true deEnition of death. By death then 
whose nature is voracity^ universe was enveloped. How is 
voracity death? The answer is: *"For voracity is death/’ The 
meaning of the word ‘‘ for” is, that Jthe reason is well known ; for. 
he who desires to devour, kills according to his voracity the living 
creatures. Consequently death is represented by voracity ; Voracity 
as a desire is a quality of the soul in its modijScation as intelligence 
therefore this Hiranya Garbha, in his modiEcation as intelligencej, 
is called death. By this death was this eiect enveloped, as a pot 
and other productions are enveloped by earth in its modiEcation as 
a lump. lie created this mind;” the abovementioned death, by 
the desire to create the productions, afterwards to be speciOed, mad^ 
the so-called mind, capable to reflect on his creation, the internal 
sense, which is possessed with the faculty to ascertain knowledge,, 
and with other faculties. Fur what purpose did he create the mind ? 
The answer is : “ May I have a soul,” may, by the soul, In its 
modification as mind, 1 have mind. Prajapati, possessed with mind 
by the manifestation of • mind, having adored himself, said : i have 
succeeded. “Prom him,” from Prajapati, when worshipping, the 
waters, the element whose quality is taste, “ were produced,” as 
the embodied pans ot this devotion, that is to say, he created 


^ Vid. p. 12. 
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“Or the waters are Arka.’’ Who is again called Arka? The 
waters, the embodied part of the devotion, are Arka, as produced 
from Arka or fire. As it is said in the S’ruti : And in the waters is 
placed the fire. But they are not directly called Arka, because this 
is the proper place to describe the fire, but not the water. And 
afterwards it is also said •• This fire is Arka, “ The froth of the 
watem, which was there,” like the cream of curdled milk, « became 
consistent ; ” the froth of the waters, heated from within and without 
by the generative splendour, became consistent, " became the earth.” 
The meaning is, that from these waters the Tnwtdane egg sprung 
forth. “On this,” on the production of the earth, “he,” death, 
Prajlpati “ became fatigued;” for every body, after the performance’ 
of work, gels ffatigued, and it is the great work of Praj^pati to create 
the earth. What does it mean that he got fatigued ? From the 
body of Prajapati, when fatigued, heated, distressed, his creative 
splendour as exudation, his substance was poured out? It is 'Prajk- 
pati as the Biraj (who is throughout .'splendour) within the egg, the 
first-horn, containing .within himself the wiiole organism of pro- 
ductions. He is the first embodied soul, as it is said in the 
Smriti (2). 


t2'% 
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This Prajapati, when born, divided his own self, the "organism of 

all productions, threefold. How threefold ? besides Agni and Vaj’u, 
he made A'ditya as the third to complete the number of three f in 
the same manner, besides Agni and A’ditya, Vayu as the third, and 
also besides Vavufand A’ditya, Agni as the third, according to their 
equal power to fill up Uie number of three. This Praj^pati, the life 
of every individual in the world, was divided threefold according to 
the nature of Agni, Vdyu, and A’ditya, especially according to hi.s 
own nature as death, without giving up the nature of Virhj. 
This first-born fire, as Arka in its connection with the ceremony 
of the As waaiedha, this fire as Viraj, which is purified according 
to holy rite, is also represented under the symbol of a horse ; 
for, we said, the whole origin, as above mentioned, is narrated for 
his praise. Thus is his sacred origin. “ His eastern quarter is the 
head,” both being alike by their excellence. “ The quarters on 
either side,” viz., the quarters of IsS and of A’gndyi, « are the arms.” 
“ Then the western quarter of the fire is the tail,” viz., the part of the 
hip and loins, as being opposite to tbe^front part. “ The quarters on 
either side,” viz., Vayu and the seasons, “are the thighs,” being 
like to the corners of the back; “south and north the flanks,’' 
being like fay their connexion with the two former quarters. “ The 
heaven the back, the atmosphere the belly, as in the former descrip- 
tion, this earih is the breast,’ both being alike by their position 
downwards. “ This fire,” being like Prajipati. or the fire as the sub- 
stance of the worlds and of the other created beings, “ is placed in 
the waters.” As another passage of the S’ruti says : thus are all 
these worlds within the waters. “ For wheresover any body repairs, 
there he is placed” there he gains his abode. Who? He who thus 
knows the nature of the fire, which in the manner descrbed is 
placed in the waters ; for this is the fruit of his knowledge. (3) 


He desired ; Let a second self of me be produced. By 
his mind he created speech, created union, vis., the devourer, 
death. The seed which there sprang forth, became the year. 
For the year was not before him ; he was conceived for the 
space of such time. After the time, which is contained with- 
in the space of a year, he created him. , When he was born, 
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iie opened his mouth against him. He cried. Tliut-: \va/ 
speech produced. {4.) * 

He desired’’ whoF Death. , He by himself, according to the 
successive order of creation of the water and the other elements, 
created himself wiihia the egg, as the Viraj, as Agni, containing tim 
•organism of all productions. He also antde hioiscli ibreefold, as 
it was said. How was his activity, while he created ? The answer 
is; “He,” death, “desired.” What? Let a second self of me,” 
a body, by which I am possessed with a body, “ be produced.” 
Having thus desired, he created, by his before created mind, speech 
©lb,, speech representing the three Vddas; he created the uiiiun «jf 
speech with the mind, that is to say, he reflected in his mind on the 
creation of the three Vddas in their sucessive order. Who ? Death, 
represented by voracity, as it is said death is represented by the desire 
to devour. This is here repeated, inorder that it be not connected with 
another. “ The seed,” the generative seed both of knowledge and 
ceremonies, the cause of all productions of Prajipati, the first em- 
bodied sou! which (seed he perceived by his contemplation of the 
Vedas, “ which there,” in that union, “sprung forth, became” (being 
conceived in the form of an egg, after he had entered with this 
generative seed the water, which he had created in accordance with 
his recollection of its (the water’s) production in a former birth) 
year;” This means, Praidpati, tiie framer of the period, called a 
year, became the year. “ For the year was not before him,” before 
Prajapaii, the framer of the annual period. As long as the duration 
of a year is, so long a time was Prajapati, the framer of the annua! 
period, conceived. What did he do after the completion of this 
time ? “ He created him,”— which means, he broke the egg. When 
the babe fire, the first embodied soul, was thus born, death to accord- 
ance with his voracity, “ opened his mouth against him” to devout 
him, upon which the babe, according to his natural ignorance, afraid 
and cried. “Thus was speech produced’ the sound of speech 
produced, (4) 


Mt^jefiectedi If I kill him, I shall have only little food. 
On this '^reflection he created by that word in union with that 
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-■Ml kll this is whatsoever, the Rig, the Yajiir, the Sama 
Vedas, the metres, the sacriOces, mankind, the animals. 

lie... resolved to devour all that he had created in ''tM^ 
manner ; for he eats all, therefore he has the nanie of Aditi.' 
.^"ie is dhe„, eater of this whole- . universe, this vvhole universe 
is his food, fie, who thus knows him in his nature as Aditi, 
will obtain the revVarci of this knovv'ledge. (5) 


Idc Tcflsciid, When death saw the terrified babe crying in such 
a manner, he reflected : “ If however desirous of eating, kill at 
any time this babe, I shall have only little food.” On this renec- 
tion he abstained from eating him ; for much food is required fot 
eating- a long time, hot a little ; for by eating this boy, there will be 
only little food, as by the eating of the seed there will be want of 
dbrh. After having thus reflected on the necessity of abundant food, 
he created by the union of the before-mentioned threefold speech 
»/ith the soul, the mind, the whole moveable and immoveable uni- 
verse, all this whatsoever, vis. the Rig, Yajur, Sama Vedas, the 
seven meters, vis. the Gayatri and others, the three kinds of Mantras 
which are the parts of the body of the Stotra Sastra, with theit 
Gayatri and other metres, the sacrifices to be performed by Mantras, 
mankind, as the periormerof sacrifices, and all the wild and domestic 
animals, necessary for the performance of the sacrifices. How is it 
possible, that he crea-ted by the threefold speech in its union ' with 
the mind, the Rig and the other Vedas when it was said before, that 
be ereate'd them in this manner ?” There is no fault in ' this. The 
union which the mind has with the three Vedas, does not er^ist as 
manifested, and the creation is the manifestation of the existing 
Vedas by their application to ceremonies. ‘ He,* Prajapati, being 
thus aware of the increase of food, resolved to devour all that he 
had created,” all the actions-, the cause of actions and the effects of 
actions. Death is therefore called Aditi, because Ite cat.s all ; for 
Aditi, is derived from Atti, he eats.— Thus it is said in a Mantra : 

Adjtl is thc, sltv, - li c IS ine atmosphere,: he- i-s mother and father.*'^ 
He is the devoiirer of the whole world, considered as his food, 
being the universal soul; otherwise there would -be a contradiction ; 
for no individual can be the eater of the universe. Therefore he sS 
' 4 
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the universal soul. ''‘This whole universe' is. his , food,*' Therefore 
it is consistent that all becomes his 'food, benaose he, as the universal 
soul, is the eater, — he who in the aforesaid manner fenorvs this stale 
of Prajapati, .deaths or Aditi, vi^. this state, according to which .he 
eats every thing will have such a reward. (5) 

He ■ des'ired Let me per'forra again the great sacrifice. 
He became fatigued. He performed penance. When hr 
was fatigued, when he had performed penance, glory and 
power departed. Life is glory, power; therefore, when life 
had departed from his body, his body assumed a swollen 
appearance ; there was yet mind within his body. (6} 

‘‘,He desired,’’ this is said for the purpose to give the description 
of the horse and the horse-sacrifice. Let me perform again the 
great sacrifice.” The word again refers tO- his forme? birth ; Frapt- 
pati made the sacrifice of a horse in his former birth. With this 
recollection he came again fat the [commencement of the premii 
Kalpa;’^ Being impressed with the frecoliection of the ceremonies^ 
the performer and the reward of the horse sacrifice, he desired t 

Let me again perform the great sacrifice,” and after he had thus 
desired the great work, he became fatigued like all other people. 

He performed penance.” When he was fatigued, when he had 
performed penance, as in the former description cj* glory and power 
departed. The explanation of the words glory and power is given 
in the Upanishad itself ; life, vi^, the organs of sense, are glory, 
as being the cause of glorv, for by the means of them renown is 
gained. In the same manner is power in this body ; for if life is 
extinguished, no glory, no power is possible. Therefore the organs 
of sense are like glory and power in this bcdy ; thus that glory and 
power of life departed from his body. When the organs of sense 
the cause of glory and power, had departed from the body of Prajfi- 
pati, it presented the appearance of turgesence ; and was unpurified. 
** There was yet mind in his body,’ although deserted by Pfajapaii, in 

• Kalpa, a renovation of the universe, one of the great periods, from 
'4'^^ renovation toyhe destruction of the world. 

t p. 24/". 



The answer is : « He desired.’* What ? Let this my body be 
pure/' worthy of , the sacrifice. “ Let me have a self ” let me have a 
body by this body/' Thus he entered this body. “ Because this/' 
this body by my separation from it, destitute of glory and power, 
becisrae swollen (Aswad) for this reason it became a horse (As'wa) 
Hence the name of horse (As'wa) is evidently intended for the praise 
of Prajiipati in this ceremony. Further ‘‘ because that which was 
before impure (Amedhya) without glory and power, by his entering 
again “ became pure " (Medhya,)worthy of sacrifice, “ therefore" the 
ceremony bearing the name of As'wamedha obtained the name of 
As'wamedha ; for the nature of the sacrifice is to have ceremonies, a 
performer and effects. This is like Prajapati. That the horse, by 
which the sacrifice is accomplished, is to represent Prajapaif, is 
evident from the words of the S’rati ; , ‘‘ The dawn is the head of \lio 
sacrificial horse/* etc* 


2 ^ 
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The- present passage, however :■ fie kno?/s ihe As'wamedha, r; 
commenced, in order that the worship of the sacrifici.i! horse, ae an 
emblem of Prajapati and also of the fire, as it has been described, 
both of which are equal as bsin,g the sacrifice and effect, s!i jriJ be 
established* This view is obtained first, because in the fnriner pas« 
sage no verb, enfoining the action, is met with, and secondly becaii^^e 
the rile (of the Asbvamedba) requires such a verb.-^ “ He knows the 
As’wamedha, who knows him,” viz, the h^r^e and Arka in ids natnri:? 
as fire, in this manner, he knows the As’wamedha, none hcvSide, which 
means, that it chculd therefore be known in tiiis niatmer, Tin: 
Upanishad now explains, why FrajdpaH is represented under the 
symbol of an animal When Prajaoati hhd desired : » Let me again 

perform the great sacrifice,’ and ha»J represented himself tinder the 
emblem of a sacrificial animal, be considered himself as the horse 
which he left unrestrained v\z, without rein. After the completion 
of a year, “he slaughtered it tor his own sake,” by his nature as 
Prajapati representing all deities. He ^ave up the animals ” all the 
other animals, wild and domestic, according to the deities which they 
represent, “ to the gods.” Because Pfajdpati considered himself as 
the horse, “therefore ’’ any other person, who,, according to the be- 
forementioned manner represents himseif under the emblem of an 
animal, of the sacrificial horse, will thus think : Let me as the re- 
presentative of all deities, being purified, slanghtered, be the divinity 
of myself. Let the other wild and domestic animals, according to the 
deities of which they are symbols, be slaughtered for the other divini- 
ties which are ray parts.” In accordance with this, the priests slaugh- 
ter at present the purified animal which in its nature as Pra|apatl 
lepresents all deities. He is the x\s’wamedha who shines.” He; 
wno is thus the sacrifice which is performed by the means of aninialr., 
js a!s/J: described as the visible reward, in the words ; “ He is the 
As’hwamedha.” “Who.?^* He who “.«hines,” viz. Savitri (the sun) 

. ^ A'nandaGiri supplies, here, the defect- in the argument; for, says, 
he, a verb enjoining the action, has, been mentioned in the former- 
passage by the words * He who knows the nature of AditV The rite 
or action, which is by this established, he continues, refers however, 
only to a worship of secondary order ; ’here on the ^contrary, is the rule 
of, the chief worship established, 


■»ho m.aiiifests the world by his splendour, body,” viz. the 

body of him who is at the same time the reward and the sacrifice, 
is the year, because his revolution is performed within a year/'^' 
And because the sacrifice which represents him, is only performed 
by ineaiiS'Of: /fire,, the re^^w symbol of the 

sacrifice. This terrestrial fire. Arka, is the cause 0/ performing ihe- 
mcnuce^ “ These worlds," these three worlds, are parts of his 
self/' of the body of this Arka, which is called Chiti, when applied 
01 the sacrifice. 1 . bus it was before said: Ilis eastern quarter/ '^ 

etc. ‘‘They, the fire and A’ditya, “in such a manner," as they are 
described, “are Arka and As'wam^dha," the sacrifice and the reward* 
Arka, the terrestrial fire, as the visible action, is therefore described 
as like the sacrificeAsioce the sacrifice is accomplished by fire. And 
because the reward (Savitri) is the efiect of tbe sacrifice, it (the re- 
ward) is described by the emblem of the sacrifice. Therefore it is. 
said, A'ditya is the As'vvamedha. “ They," cause the effect, sacrifice. 
and reward, Agni and Aditya, “ are again one divinity. "f This is. 
death. Being before also one, ke was divided to correspond to the 
division into sacrifice, performer and eSect, as it was said : ‘‘ Ho 

divided himself threefold." He becomes again in the time, when, 
the ceremonies are accomplished, one divinity, viz. death representing 
the reward. Whosoever again knows hitn, the As’wamedha, death as, 
one deity in this manner -—I am thus death, the As'wamedha, one 
deity ; the state of this is gained by me as being like the horse and, 
the fire, — “ he conquers the second. death," that is to say, once having, 
died, he is not born again for the second death. Doubting whether 
death, although conquered, would still not get him again, it is said : 
“ Death does not obtain him." Why ?' “ Death becomes his soul," 
the sou! of him who knows death in this manner. Or death being 
thus the reward, “ he becomes one of those deities."! This is his 
'.■reward,'/ ■■ ■■ ■ ■ . .. '' /.■. ■ 


* llie sacrifice is also performed in the space of a year.’ 

t Life, according to A’nanda.G,iny';'//.:.i:'' /'J'/;/..!':'':'',/':^ 

I Savitri and Arka (sim and fire-) ^ 
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Third Brdhmana Udgitlia^' Brdhmmia. 

Twofold indeed. is the offspring of Prajapati, the gods and 
the demons.f Therefore the gods are thus few, in nuniber, the 
demons ni.any. , They riva,IIed in these worlds. The gods of a 
truth spoke.; .'Let .us now, in this sacrifice overcome the 
demons by the Udgftha. 



the words: Fie becomes one o^ those deities/' ‘Is it then not 
contradictory to say, that he overcoimes death ?’^ No, because the 
overcoroing of death means here to be liberated from the contact of 

/innate'.siii''' 

To exp^lain the meaning of the questions.* Who is that death 
which is the contact with innate sin? Whence is his ^origin By 
whom is he overcome and how ? a narrative is given, commencing 
With the words: ‘‘Two-fold mdeed.'V The word “indeed" is used 
to remind of a former state, it reminds of the state of the present 
Prajapati in his former birth. The offspring of Praj^pati/' means 
offspring in a former birth. Who are ‘* the gods and the demons?'^ 
The organsf of Prajapati, speech and the others. How again is the 
divine and demoniacal nature of the offspring? The answer is: 
The gods (Deva) who derive their name from manifesting (Dyotana) 
are such as are dedicated to knowledge ahd worksj in accordance 
with the Sastras i the demons AsUra) as are dedicated to works and 
knowledge, the necessity of which is visible, in accordance with 
natural perception and inference. They are different from the gods 
or Suras, because they are satisfied within their own snd also 
because the knowledge and works of the demons are directed to 
visible wants. “ Therefore the gods are thus few in number, the 
demons many ; for the desire of the organs to act in accordance with 
natural knowledge and works is stronger than the desire to act in 
accordance with knowledge and works, derived from the Sastras^ 
because the necessity of the former is evident. Therefore the numbef' 
of the gods is less, because the desire to act in accordance with the 
Si^stras, is less islrong; for it can only be accomplished by cKCessive 
exertion, “ They," the gods and the demons, being alike the parts 


Vts., he who performs the Udgitba, overcomes death, While the 
reward of the As'wamedha has been stated as death , 

t I remind here, that the number of organs, according to the 
Vedanta, is eleven, wV., the five organs of sense, sight, etc , five organs 
of action, speeth, the hand, etc,, and the. internal organ, the mind* 
Here, however, the organs of Prajapati, refer only to speech, smell, 
sight, hearing and mind, to those which ai*e required for the 
performance of the Udgitha. 

t Asu here in the sense of Vital air, life ; it means also fire, reflection. 
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of the hotly of Prajipath rivalled with each other for the sake ot ll.r, 

enjoymentof these worlds, which nrjay be obtained by actiooH a:5.1 
knowledge either In accordance with one'‘s own nature, or in accor-'h 
aoce with the S^stras. the contest is for victory or defeat, of the 
nature of the gods or demons. Sometimes the nature of ttie orgaur: 

'in accordance with knowledge and works derived from the Sflstras, i?: 
victorious. When it has the ascendancy, tiieii the dem- niacal power 
of the organs which refers to visible warns, and proceeds from know- 
ledge and works in accordance with perception and inference, h-; 
defeated. This is the victory of the gods, and the defeat of tne 
demons. ' Sometimes the reverse takes place, the naiUre of the gods | 

is defeated, tha’t of the demons is victorious. When the gods arc | 

victorious, then, by the prevalence of virtue, an ascerjsion ensued op f 

to the obtaining of the state of Frajapati. Wiien the demons are | 

victorious, then, by the p’revai^^ftCe of vice, a descensibn ensues down | 

to the state of inanimate matter. When both are alike, then the state 1 

of man is obtained. “ iTbe gods,"' who by their own small number 
and the greater number of the demons, were defeated by them, of 
a truth spoke: ‘^^Let lis in this sacrifice/’' mz,, the Jyotl-Stoma/^' 
overcome the demons by the Udgitha/’ by taking refuge to the 
agent of the rite, called Udgitha. By defeating the demons, we shall 
obtain oUr own divine nature, as mar!iifested by tlie Sastras, Thus 
they spoke to each otherj 

To take reftige to the nature of the agent of the rite, called 
tJdgitha, knowledge and works are required. The .work consists in 
the recital of some (afterwards to the mentioned) Mantras, and will 

* Uie Agnistonia is a modification of the Jjdtistonia, a sacrifice, ^ 

offered by a person who is desirous of obtaining tire enjoyment of ■ 

heaven. The time of the sacrifice is spring season The performer is 
a Brahman who has read the Vedas and eritertains the sacred fire. 1 he 
offering is the Soma (moon-plant) juice, and the deities to whom the 
Offering is made,, are India, Vayu,. etc.. The number of priests required 
to^ reform the rites, is sixteen, vis , four Hotas (who read the Mantras 
of the Rig-Veda), the same number of Adhwaryus (who recite Mantras 
of Yajur Veda), of Brahmas (who superintend and direct the rites of the 
saenfiee), and of Udgatas {who siiig the Mantras of the Sama Veda.) 

Each of, the priests of the four divisions has again a separate name and 

office. The cs^remonies' continue for five days. S’abda Ealpa Druma/ ; 
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bfe eslablislied by such passages of the Yajur as : “ Let him recit« 

ihose telfttras/* The knowledge ^H! bow be deteroiined* 

''Bot Is this not rather Aftbav^da,* as concluding the rite of recfliftiJ 
the Abhyaroha,t than an attenipt to define knowledge ?' No, because 
It is said In the SViiti : He who thiis knows/' * But then it has the 
object to establish the rite of Udgitha, because in the topic of Udgstha 
it is authorised by the ancient narrative commeftcing imfh the wonts : 
iTwo-fold indeed is the offspring of Prajapati/ No, because ft does 
hot belong to this subject ; further, because the Udgitha is establish- 
ed in another place ;% further, because the rite of tecitirtg the 
Abbyaroha is' applied In two ceremonies § and is therefore not 
Invariable : farther because the knowledge most*be applied by a 
person who is perfect in his knowledge, and is declared invariable j 
further because the Sruti says ; He who overcomes this world/; 
etc,, further, because life is declared pure, speech and the other orgarr. 
Impure ; for if life were no object of Worship, it could not have been 
declared pure, nor speech, and the other organs which are mentioned 
in the same passage with life, impure j for by the reproof of speech, 
etc., the praise of the .principal life is evident, as it was also intended* 


^ * A kind of praise. The opponent reasons in this way. The Udgita 

is Arthavada, a kind of praise, and accordingly not knowledge ; for praise 
Of the deities does liot contain a true knowledge of their nature and" 
qualities, because it is merely offered for the purpose to make them 
propitious. A .G. 

t Some Mahtfas of the Yajur Veda, recited by a person who k 
desirous of obtaining a divine state , as A'nanda Giri explains : Devabhd- 
vam an^iia irohati, i ti Abhyardha. 

$ In the Karnla Kdiida.—- A. G. 

t 'I here are two classes of ceremonies, the Havir Yaga. (Havir a 
kind lof oblation, usually clarified butt^t.^Wilson Diet) inculding seven 
distinct ceremonies, viz;., Agriyidhail, Dafsapaurna Masa, Chatur Masya^ 
Pashu Baiidana, etc., and the S6raa Ydga, also including seven classes of 
Htes, which have been mentioned before (page 29). The rite of the 
Udgitha, _ which is performed by the Udgata, is oiily performed 
Id the S6ma Yaga, while the Ahhyardha is included in either 'of 
the two classes. On this accoi nt it is said, the Abhyardha, as occurring 
in two places, is variable and is therefore no object of knowledge, as the 
tjdgitha is. 
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Lastly, becMse such and similar rewards are declared as ! Me itlid 
'Overcomes death, gets resplendent ; for a. state which resembles Ibst 
life, for-lnstaoce the state of the goddess of speech^ when like Aghi; !s 
the rewards 

'Let then the Worship of life he granted, but no purity, ami similar 
qaalities. If we sa}% this purity.,; etc% follows also from the Sniti, tve 
reply : it does no.f, because, as assigned in the act of worship, ft fs 
evidently intended as praisei {Arthav'^da.) 

: ^ We do, not admit this; for, as In common life, by acquiring an 
object that is not contrary /c? eur wishes, we acquire happiness; lot 
In common life a person Who obtains an object that Is not contrary 
/c? his wishes, gets his desire, or he turns from the ondesired object , 
but this is not the case by obtaining an object, contrary io out desires. 
Thus in our case also, by obtaining, an object In accordance with the 
words of the Srutl, we evidently obtain happiness, not otherwise. 
Moreover, there Is no proof against the truth of the object of know- 
ledge, arising from the word, which Is mentioned for the sake of 
worship. Nor is there stated any Impedlnient of the said knowledge. 
Therefore by ’’proving, that we have acquired happiness, we also 
acquire the truth of the ohjeci of knowledge ; oihetmne \ve emdenilj 
acquire an unreal object, contrary to his fidea, for instance a trunk 
instead of a man, or Jan enemy instead of a friend, has evidently 
obtained something unreal. If in this way, the notions of the sou! of 
rsw'^ara,^ and of the gods in accordance with the Sirntt 
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Therefore we deny that with' your obtaining the truth by the S^aslrt^' 
you also obtain happiness. 

We do not admit this argument, on the ground that there is the 
same distinction, as it is with regard to an image. For your assertion,, 
that the perception of Brahma by^^such distinctions, as name, form, 
which are excluded from the nature of Brahma, etc., is in the same 
way contradictory, as if a man is perceived as a trunk is not right 
Why not? Because by the distinctions of Brahma, who can not be 
perceived by name, form and other properties ; the perception of 
Brahma by name, form etc., is established in the same way 
as the perception of Vishnu by an image and similar things. The 
perception by name, form, etc., is like the image, a mere appliance ; 
lor Brahma is by no means name, form, etc. The perception oJ 
Brahma by such distinctions, as name, form, etc., is by no means iii 
the same way contradictory, as if a trunk, before U ascertained 
such, is perceived as a man. 

If you say, ‘ that there is only a perception of Brahma, hut 
Brahma himself does not exist ; for the perceptmi of Brahma 
name^ form etc., is just like the representation of Vishnu and other 
gods by an image, or of the forefathers by a Brahman,’^ we object ; 
for the Rig and the other Vedas are represented under the form of 
the earth and other substances, that is to say, they are represented 
under the form of substances that really exist. Consequently, as the 
representation of Brahma, Iswara, etc., under name, form, etc., is the 
same with that just mentioned, the reality of Brahma, Iswara, etc., ie 
proved. Hence also follows the objective reality of all those modes 
of perception, by which Vishnu and other gods are represented by 
images, or the forefathers by Bramhans. 

This (the existence of Brahma, Iswara, etc.,) follows also from the 
necessity, that every thing that is derived, depends upon the thing* 
from which it is derived ; for as in the five firesf the fire Is only some« 
thing derived, and hence proves the existence of an underived fire, sa 
Is the nature of Bramha in its distinctions of name, form, etc. only 


^ The Brahman who eats at the Sraddha the food intended for th© 
the manes, is a representative of them. 

t llere the Vedaic fires, by which' the ceremonies the householder 
has to perform jre accomplished. 
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■ something derived, and hence proves the existence of an anderived 

Bramiia. 

! ' ■ Tills follows also from the fact, that there Is. no difference between 

the passages of the Sruti referring to ceremonies, and those referring 
I 10 knowledge ; for as the ceremonies of the Dars'apaurna Masa have 

I their peculiar reward, their special rites, and a disposal ol Ihelr pans 

i in a certain order, and as by means of this a transcendent ilimg which 

cannot be proved by perception or inference, is taught in its true nature 
by sentences of the Veda, so also such beings, as the supreme soul, 

I I'swara, the gods, etc., who by their nature exclude the idea of corpo- 

! real composition, who overcome death, and who have these and other 

distinctions, are taught by sentences of the Veda, that is to say, by 
proofs different from perception and inference, and it is therefore 
right that they should be tme. 

i ’Nor is there a difference in passages of the Sruti referring to cere* 

; monies, and in such referring to knowledge, as to the formation of the 

i true notion of them. 

; Likewise is the notion (Buddhi) whose object is the supreme soul 

I and the like substances, neither Indefinite nor contradictory* If you 

say r ‘This is improper, on the ground that knowledge is no obejet of 
ceremonial practice. We may grant, that any rite which has the three 

■ parts above mentioned,^ although it is beyond common evidence, may 

i be communicated by ceremonial practice through sentences, explain* 

: ing the ceremonies ; but it is not so with the knowledge of the supreme 

soul, Tswara and the other substances, in which there is no possible 
object of ceremonial practice. Therefore the part of the Sruti ex- 
plaining ceremonies, and the part referring to knowledge, have 
nothing in common.* 

We do not admit this, on the ground that knowledge has objective 
reality ; for the truth of that knowledge does not depend on its possi* 
biiity to become an object of ceremonial practice, the rites of which 
have thos^ three parts, and can be performed, -*but on its possibility: 
to be obtained by proof. Nor has a notion whose object 
4 hat~knO-wledge, reality, because it can become an object of practice,: 
but 'because it can be derived from' senlenccs of the Vedas. . 


.. * These three fpar.ts are;;; special 'reward, special jites, and special 
arrangements, ;• • 
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, If |0a say : ' Admitting the truth -of the substance ^Brahma) ob- 
tained by sentences of the Vedas, it Is either an object of ceremonial 
practice, or it is mi so. If it ,is such an object, it can be practised ; . if 
otherwise, it cannot be practised. As an object of practice, however. 
It Is not proved by the evidence of sentences ; for there is no con- 
nexion of words with a sentence unless there is a ceremonial practice. 
On the other hand, if it is an object of practice, there is also a con- 
nexion of words for the sake of the ceremonies. Therefore a sen- 
tence, dependent on practice, may be proved, as for instance : This,, 
in this manner, is by this person to be performed, but, words, as, this,, 
by this, thus, how many so ever you may string together, would 
never form a sentence, unless they be connected with such 
as : let, do, may be done, etc. Therefore the supreme soul, Tswara,. 
etc., cannot be proved by sentences, And if you say, it can be 
proved by the meaning of the words, we reply, that in this case 
another kind of proof is necessary.^ Therefore this Bramha does 
not exist/ 

We do not admit this argument, on the ground that there are sen- 
tences which do not require any action to be inielligibie^ as for in- 
stance, there is the four-coloured Meru ; for if this sentence is pro- 
nouuced there arises no notion referring to any possible practice with 
regard to Meru. If this is the case, how is it possible to prevent a 
connexion of words in a sentence, expressing the idea of the supreme 
soul, Tswara etc., with the word exist,'' in the usual mode of con- 
nexion between subject and predicate. If you say, ‘this is inadmissL 


^ I believe this to be the correct translation of the above. passage, and 
the sense would be as follows : If you assume, that the supreme sub- 
stance can be proved by the meaning of the words (Padartha, the single 
words, in distinction from the whole sentence, Vdkya'. you have abandon- 
ed, your argument, which was, that it should be proved by the Vedas ; 
for the meaning of words or ideas does not depend upon the Vedas, but 
up'on- their, own contents, and requires therefore an inyestigation, diffexent 
from til 


present 
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* Every praise depends upon a regulation, to which it supplies the 
motive, 

_ + Juhu means a spoon of leaves, to the use of which in ceremonies 

jn perference to any other kind of spoon, a special reward is attached. 

+ Poisoned meat is the meat of an animal, wounded by a poisoned 
Weapon, 

committed 

the murder of a Brahman, or similar crimes. 



trtl6 kiiowledge df the supreme soul and ' of similar ■ substances, a 
person, whose mind is impressed with the knowledge of Bramha, has 
• not* any desire, caused by a knowledge, contrary td that of Bramha, 
because he knovrs that those desires have no real object* 

‘The eating of poisoned meat having an undesirable (unreal) 
object and there being at the same time a recoileetion of the know- 
ledge of the real nature of a thing, we may grant, that the natural 
knowledge, contrary to the formerj which refers to its eating, is abo- 
lished ; yet we must contend, that the absence of a desire to perform 
what is commanded by the S’astra, is not admissible, because there is 
no object of prohibition, as there is such an absence of a desire to* 
eat meat as before described/ 

We deny this: for thert is in reality no difference between the 
cause of the contrary knowledge and of the cause of the desire of an 
undesirable object. As the desire to eat poisoned meat, etc., is 
caused by a false knowledge, and is the cause of danger, so it is also 
With regard to the desire of what is commanded by the S’astras. Ac- 
cordingly, a person who perfectly knows the reality of the supreme 
soul, has consistently no desire |of any actions commanded by the? 
S'astras, because all such desires are the causes of false ideas and of 
danger^ and because by the knowledge of the supreme soul, the con- 
trary knowledge is abolished. , 

* This msy bejgranted for the above mentioned prohibitions and 
commands;* but |it cannot be granted ’*for the regular ceremonies ; 
fot these are solely produced by the S’astra. and not directed to m 
unreal object/ 

We do not agree ; for the regular ceremonies are merely com- 
manded on behalf of such persons who are tainted by ignorance, pas- 
sion, hatred and other faults; for as ceremonies whose object is the 
special desire,- as those of the Dars’a Paurna Masa, are commanded 
on behalf of a person who is tainted by the fault of desiring heaven 
etc., so are the regular ceremonies enjoined on behalf of a person 
who is stained by the fault of ignorance, the cause of all unreality, 
stained by love and hatred^ etc., in obtaining the good and^ avoiding 
the evil, in accordance with the. impressions of ignorance, and who is 
anxious to obtain the good and avoid the evil of his indiscriminate* 
desires, caused by love and hatred ; hence they (the regular cere- 
monies) do not merely refer to the S’astraS, Mot can It be ascertained/ 


Mrsi Ch^^tpier. , Third Brahmmal 





Brihad A' ra'nya^a Upanishad- 


tvhether the AghihOtra, bars’a j*aurna Masa, Chatur Masyt, i*astt 
Bandha and Soma, are by their own nature regular ceremonies, Or 
ceremonies, whose object is a special dfesire; for their reference to 
desire only arises, when they have found an agent, who is tainted with 
the desire of heaven, etc. Therefore thh regular ceremonies behoof 
to one who is tainted with the blame of igtiorince, etc., and who is 
desirous to Obtain the good and to avoid the evil, pointed out to him 
by the promptings of his own natiire. On the other hand, for one 
Who has the true knowledge of the supreme soul, no action is found 
to be commanded, except the subduing of his desires; for by the 
annihilation of the knowledge concerning all other motives, as cere- 
monies, causes, divinities, etc, the knowledge Of the soul is establish, 
ed. And the knowledge with regard to actions, performer, etc., 
being once annihilated, there does not arise a desire of any action, 
because this only takes place. If preceded by a knowledge of a special 
action, a special motive, etc.; for there is no time to engage into 
actions for him who has the firm idea of Bramha, remove as it is 
from all notions of spaces time, extension, duaiity, etc; 

If you say 'there is the same time, as . if one is aboiit to eat,‘ 
We deny this f there is no necessity to engage in eating, etc., all 
which acts are only necessarjr in consequence of ignorance and other 
faults ; for if an action is sometimes performed^ and sometimes not* 
it cannot be called a tegular action that has been fixed according to a 
rule. Because eating and other actions are merely done in conse- 
quence of faaltss there is no certain rule for them, as there Is no 
certain rule for desire and their objects, faults being sometimes 
prevalent, sometimes subdued. Hence, however, does not follow any 
uncertainty for regular actions, because time and other circumstances 
have been fixed for them by the S’fistras. 

If you lastly say, ‘even granted, the faults, etc. are the ttsedJaW 
cause of actions# (as eating, etc.) still there may have been fixed a 
time to engage in such actions, as eating as according to the com- 
mand of the S'astra for ceremonies like the Agni Hotra, the times of 
morning and evening are appointed,’— we do not agree Because rule 
and action cannot be substituted for each other, »r*„ a rule is no 
action, and an action no rule,— ‘hence no objection remains against 
the supposition of knowledge. Consequently, in accordance with 
the rule ot true knowledge of the supreme soul, which (knowledge) 


Pl.Fsi Chapier. Third ‘Brahmaitit. 


atis the power to destroy its coritrary kutowledge of extenslois^ duality, 
etc.* the reality of the rule by which all actions are forbidden, is 
established ; for the absence of any engagement in actions is the 
same, as if there were a prohibition. Therefore as the prohlbiiory, 
regoktioo of the S’astra is proved, so also the supreme soul, as pro- 
duced by the S’astra, and as the sole object of the S’asira, has been 

I ^ “ 

The gods then said to speech :■ tjo thou for our sake 
sing the Udgitha.” Speech, with the words : ^^Let it be sop 
sang the Udgitha for them. She sang to the gods all the 
enjoyment that is in speech. That she speaks well, is for 
herself. 

The demofts knew, by this Udgitha the gods will overcome 
iis. Therefore, running up to him, they pierced him with 
their sin. That is this sin. That one speaks improper words, 
is the sin. 2. 

“The gods then,"' after having thus considered, said to Speech, 
to the tiitelary goddess of speech ; “ Do thoii for our sake sing the 
tidgitha,” perform the ceremony cf Udgitha; for they considered the 
ceremony of the Udgitha to be performed by the goddess of speech, 
and moreover by Mantras like this ; “ Do thou lead us from evil to 
good,*' her as the goddess called Japamantra. in this ceremony 
speech and the other organs are pointed out as the agent of internal 
worship and external rites. For what reason Beceuse their own 

^ In assigning devotion andjrites to the agency of speech and the 
other organs, an objection may be made, on the ground that all agency 
depends according to the S’astra upon the soul. If this is the case, it 
depends either on the supreme soul, or upon the soul in its modification 
as life. Not on the first ; for agency, etc., depending upon speech and 
other organs to which active power m^ust be ascribed ; cannot be assigned 
to the soul, which considered in itself, is wholly without such "a power* 
Moreover, all activity is the effect of ignorance, which is totally opposed 
to‘ the • supreme saul. Not on the second, because life is only the 
general idea of the senses, and has therefore in reality no agency. 
Hence it is cortect to assign agency and similar notions to the activ®’ 
senses. A. . 
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objects ^il intercourse concerning knowledge and ceremonieS} 
are in troth only possible by Ibeir agency ; for by the passage In the 
sixth chaptei* of this Upanishad^ ** it thinks as il were/^ it pro- 
ceeds as it were/^ it is evidently declared, that the sod! has no agency, 
In the end of this chapter also it will be proved, that these three, 
name, form and action, as resulting from work, performer and effect 
ill their unmanifested state, are object of ignorance, That, however, 
which is different from all linmanifested things, and which bears the 
name of the supreme soni, and is without name, form and work, will 
by such negations, as : it is not this, it is not this, etc., be proved as 
something distinct, io he cemprchended under a different notion. 
But the mundane soulf the existence of which, as arising from all the 
senses considered >s one, is only a fiction, is plainly shown as 
arising from those senses, considered as one, by such passages 
as : Arising from these elements il is also destroyed rvith tferad* 
Therefore it is right to assign to speech and the other senses the 
reward, obtained by their being the agents of knowledge and cere*' 
-monies. 


^ Vide 6th chapter, 2nd Brahmana, 7th Khandika. 

f There are, according to the Vedanta, four sheaths cr cases of the 
soul. The ffii'St is the intelligent case (Vijnanamaya Kos'a) and is formed 
by intellect and the five intellectual senses. The second case is the 
mental (Manomaya; and consists of mind (Alanas) with the five organs 
of action, viz., speech, hand, foot etc. (I may here observe that Cole« 
brook, in stating, (M. E. p. 373,1 that the mental sheath consists of the 
'intellect, joined to the five senses and the mind is not quite correct, as it 
is mind joined with the five organs of action.) 1 he third is the vita! 
case (Prahamaya Kds’a) formed of the five vital aits, or faculties, (respi- 
ration, inspiration, circulation, etc.,) arid the five organs of action. The 
three cases united compose the subtile organism of the soul, which there- 
fore comprehends 17 elements, intellect, mind, the ten organs, and 
the five vital airs This Subtile organism is inseparable from the soul, as 
long as it has to undergo transmigration ; considered as one, it is univer- 
sal ohganism, and the soiil, to which this universality is ascribed, is 
Hirany^garbha. {VedimtaSara^ p^.S—io.) In our passage the mun- 
dane soul means H iranyagarbha, the soul which has the three cases> 
and is therefore in actual relation with the world. The last case ss the 
nutrimental (Annamaya) which is composed of the gross elemeuts; 
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^ Speech* being addressed by the gods, with the words ? Let ft be 
so, performed for them, for the sake of their imploration, the Udgitha* 
Which is again the special work which speech by., the ceremony of 
Udgitha for the sake of the gods ? The answer is : All the enjoy* 
ment,” which means, all the assistance of speech and all ihe other 
organs, which by means of speech is obtained in the intercourse of 
speaking ; for the reward of all is the enjoyment, derived from speak- 
ing words, It describes this enjoyment Jn three Stotras, called 
Pavamana, and in the nine remaining Stotras it assings the reward of 
the Ritwig, as authorized by the Upantshadp by the words ; That 
is speaks well,” that it pronounces well the letters, '' is for itself,” for 
me ; for the special work of speech is the entire pronounciation of 
letters ; therefore it is mentioned, '‘that it speaks well ; but the effect of 
speaking as to the assistance of all, is for the sake of the saciificer. 

At that time (when the Udgitha was performed) by the contact 
which takes places between speech and the well speaking, an oppor- 
tunity was obtained by the demons of entering the deity like a hoie.f 
“ The demons knew.” What ? “ By this Udgitha the gods will over- 
come us,” viz, natural knowledge and work, by the light of the Ud- 
githa, which is knowledge and work in accordance with the Saslra. 

Therefore,” being aware of this, running up to him,*' to the per- 
former of the Udgitha, “ they pierced,'' worried him with their sio* 
viz, the sin of contact, which means, they allied him with their sin. 

That is this sin " that,” the sin which was not cast by the demons 
upon the speech of Prajapati in his former this sin,” which 

becomes manifest. Which is the sin ? “ That one speaks improper 
words,” viz., words contrary to themselves, forbidden by the S'astra* 


* Viz. The Ritwig, or priest, [who performs the ceremonies, is 
net entitled to a reward for himself, because his services [are hired, 
and all the good resulting from [the ceremonies, will be obtained 
by the sacrificer. Herice the special reward here mentioned,! does 
not follow from the sacrifice, but from the word of the Upanlshad- 
A.G. 

f ' This means, the deity of speech, having spoken well for its 
own sake, commits the sin of contact^ of the connexion of a desire 
with external objects. Therefore by this sin an opportunity is given, 
as it W€i*ef a hole of the deitjj to pierce it with their siui 
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by which induced, one fpeaks indecorous, hateful, false and the like 
words, even against his own inclination, “ is the sin,” known by its 
beforenjentioned effect, viz., the speaking of improper words, which 
Is found in the speech of the intelligent creatures of Prajapati, which 
being implied by the speaking of improper words, is also in the 
speech of Prajapati ; for the effect is of the same nature as the 
cause. 2. 


Then they spoke to the breath : Do thou sing the Udgitha 
for us. The breath, with the words : ‘ Let it be so/ "sang 

the Udgitha for them. It sang to the gods ail the enjoyment 
that is in breath. That it smells well, is for itself. The 
detmns knew, by this Udgitha the gods will overcome us. 
Therefore running up to him, they pierced him with their 
sin. That is this sin. That one smells improper odours, is 
the sin. 3. 

Then they spoke to the eye : Do thou sing the Udgitha 
for us. The eye, with the words : ‘ Let it be so,’ sang the 
Udgitha for them. It sang to the gods all the enjoyment 
that is in the eye. That it sees well, is for itself. The 
demons knew, by this Udgitha the gods will overcome us. 
Therefore running up to him. they pierced him with their 

sin. That is this sin. That one sees improper colonrs, is the 
sin. 4. 

Then they spoke to the ear : Do thou sing the Udgitha 
for us. The ear, with the words : < Let it be so,' sang the 

Udgitha for them. It sang to the gods all the enjoyment that 
is in the ear. That it hears well, is for itself. The demons knew 
by this Udgitha the gods will overcome us. Therefore, 
running up to him, they pierced him with their sin. That 

IS this sin. That one hears improper sounds, is the sin. 5. 

Then they spoke to the mind : Do thou sing the Udgitha 
fot us. The mind, with the words : ‘ Let it be so,’ sang the 
Udgitha for them. It sang to the gods all the enjoyment 
thalfe in- mind ; that it , imagines well, is for itself, 'fhe 
demons knew, by this -Udgitha the gods ivill uVcrcomc us” 
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Tnerefore running up to him, they pierce him with their sin. 
That is this sin, That one has improper notions in the sin. 
In this manner the deities came in contact with the sin, were 
pierced with sin. 6. 

When the gods had in this manner successively examined, whether 
by the performance of the Udgitha the deities were fit to be mani- 
fested by the Japamantra, and to become objects of devotion, they 
were convinced, that speech and the other deities whom they had 
successively examined, were unable to perform the Udgitha ; for by 
contact, which is their conne.xion with the special work which they 
well performed, they were allied with the sin of the demons. There- 
fore they are not meant by the Mantra : “ Do thou lead me from evil 
to good , nor are they worthy to be worshipped, because they are not 
pure, and inferior to the principal life. In the same way as the deity 
of speech, &c , the deities of touch and of the other organs, although 
not especially mentioned in this passage, were pierced with sin by the 
manifestation of good and evil works, which means, they were allied 
with -Sin. Thus speech and the other deities, although gradually 
worshipped, were unable to protect from death, 3—6. 

Then the gods spoke indeed to this life whose name is 
A’sanya : ‘ Do thou sing the Udgitha for us.’ That life, with 

the words; ' Let it be so,’ sans the Udsritha for Tb» 
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description, when the demons, desiroas of piercing life with sin, In 
accordance with the practice which they had acquired by repeatedly 
entering speech and the other organs, attacked by their sin of contact 
the principal life which was free from sin, tliey became destroyed. 
To show how, an illustration is given. As in common life a clod ot 
earth which is thrown upon a rock to reduce it to dust, is destroyed, 
reduced to dust itself, so were the demons in different ways des* 
troyed. By this destruction of the demons, speech and the other 
organs became free from the sins, which are the effect of the natural 
contact, and obstacles to their divinity ; and obtained their own 
nature by the protecting power of the principal life which is free from 
contact* What did they obtain } The nature of fire, &c. in accor- 
dance with their own divinity, which (nature) will be explained here- 
after, and which they had already before possessed. In this state, 
when their knowledge was darkened by their natural sin, they had a 
notion of an individual body alone. The meaning is : By the 
separation from that sin, they left off the notion of an individual body, 
obtained a notion of the nature of speech, &c. in its indentity with 
fire, &c., as it is delivered in the S’astra. Moreover their opponents, 
«the demons, perished.” Perished means, they were destroyed.* 
/Jits manner he (the present sacriflcer) becomes (the 

ancient sacrificer) this means ; As the former sacrificer,* described in 
the ancient narrative,— when he had comprehended the meaning of 
the Sruti pointed out in this narrative, when he in the order mention- 
ed m the Sruti, had ettamined speech and the other deities, and 
abandoned them, because they are tainted with the sin of contact, 
when he had known by the idea of the soul the principal life free 
from sin, and abandoned the idea, that the soul is different according 
to./ie differences of the individual bodies, as speech and others which 
are believed to be the soul. the former sacrificer obtained the 
nature of the present Prajapati, as manifested by the S’astra, which is 
the notion of the body, as Viraj.t and which exhibits speech in its 
nature as fire, -so the present sacrificer obtains the state of Prajapati 
m. the same manner. « By the soul," in its modification of Prajdpati, 

IS sm, contrary to the nature of Prajapati. “ the brother's son, peri.* 
shes ; for the wn of a brother, like Bharata and others, may be also 

, ? The sacrifice! i« a former birtbi Fvide pace av! 
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^ol an enemy; btu the sin produced by the contact of the senses 
tvitb their objects, is at the same lime a brother's son and an enemyg 
because it does riot acknowledge the iiatbr^ of the siiprertie sotiL 
This sin then perishes, is reduced, to dust, as a clod of earth, by its 
Contact with life. Whose is this reward ? iThe ansvVei* is : “ He who 
Urns knows,’' which ttieaiiSi who thus, like the ancient sacrihcer^ 
comprehends life by the notion of the soul. Having described the 
reward, the Sruti, now shows the reward in the form Of the narrative."*^ 
And for what reason ? To provej that the principal lifcj after the 
deities of speech^ etc, have been rejected, is aJme to be worshipped 
by the idea of the soul, on the grouud, that it is the common nature 
(soul) of such separate substances, as speech, &c,, the Sruti goes on 
in the narrative. 7. 

They spoke. Where was he, Who thus established us ? 
He is within the mouth ; hence he is Ayasya. He ts Angi- 
rasa, because he is the essence of the members. 8. 

Theyj” the organs of Prajapati, having, by means of the princi- 
pal life, obtained their divine nature and their reward, spoke thus : 

Where then," the word where shows their reflection, Where then 
was he who thus established us/* that is to say, united us fay the true 
notion of the soul with our divine nature, which was before separated 
from us ; for whosoever is assisted by some body^ remembers his 
benefactor. In the same manner the godsj when they had remem^ 
bered their benefactor, had reflected on him, perceived him In the 
Soui, which is the whole of cause and effects. Why is he within th^ 
mouth ? Because he is evidently in the ether of the mouth (A’sya), as 
everybody will find on reflection. Thus also the gods. Life is called 
Ayasyaj because, excluding all distinctions of the nature of speech, 


Ananda .Giri explains this so;— As the tew^ard, following from 
the worship of the principal life has been set forth, the next word 
of the Upanishad; ^'They spoke/' etc., refer to a special worship 
df life. S'ankara says therefore, Having described [the reward,”; which 
means having described the reward |following from the worship of the 
ptirtcipal life, he is to show the worship of life^ endowed with special 
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&c., it was perceived by the gods within the internal ether ; therefore: 
Is life like Ayasya^ since opposed to all distinctions^ it united the 
organs, as speech^ el€,j with their divine nature. Hence il is called 
also Angirasa, the essence of cause and effects; for Angirasa is a 
compound of Anga and Rasa,“Anga meaning members, causes and 
effects, and Rasa essence, substance ; the whole meaning therefore 
Is the substance^ upon which causes and effects depend. It is the 
essence of every thing, because, unless it vfere present, all would 
become without effect. The meaning of the whole is :—Life, as the 
essence of causes and effects, and as annihilating all distinctions, ir. 
the common essence of causes and effects, and also purified ; accord^ 
Ingly life, without further reference to speech, &c., is to be considered 
under the idea of the soul ; for the soul can but be perceived by its 
own notion, since good is obtained by a notion that Is not contradic* 
tory ; otherwise evil is obtained. S. 

The name of that deity is Dur ; for death is far (dur) from 
it. Far is death surely also from him who thus knows, g. 

If it be thought, that the purity of life has not been proved, we 
ask^ is not this notion (of the impurity of life) removed, since life is 
no place for the sin of contact, as speech and the other organs are 
by well speaking, hearing, smelling, &c.? ‘This may be so; but 
since it is called the essence of speech and the other organs as 
disused throught all, there is an apprehension that Impurity may 
ensue through speech and the other organs, as it does by touching a 
person who has touched a corpse,’ To this the Sruti answers : 
“Life is pure." Wherefore? “The name of that deity is Dur” 
(far.) The demons, coming in contact with life, were destroj'ed, as a 
clod of earth is by a stone. This is the deity which, abiding in the 
body of the sacrificer of the present time, has been found by the gods 
as abiding in the mouth. It is a deity, because it is an object of 
devotion. Because its name is Dur, (Duriti,) its purity is proved 
by the name of Dur. Whence again comes the name of Dur? 
The Sruti answers, because death, viz. sin, which is defined by con. 
tact, is far (dur) from that deity of life. Duriti, as the name of life, 
shows its purity, because death,, although placed near, is yet remov* 
eJ from life, which by Us nature is free from contact. The reward 



called the destroyer, Sla then is removed from a person who ihiiff 
knows by his beingfat variance with It, Woat did life again^ when 
it had destroyed the'^sin, the_ death of the gods? The answer is : 

Life made him depart, where the end is of the quarters ” viz. of 
the eastern and the other quarters. Bat as flieie is no end o! the 
quartets, how can life make him depart there ? The word quarter'' 
is made for the purpose to designate the [abode of the people pas-- 
sessed of the knowledge of the Vedas; the coutitiy therefore, Inhabi- 
led by people who do not follow the Vedas, is called Ine end of 
the country, the desert Accordingly, there is ho; hlemtsh iii the 
expression. The deity of life made depart there the sin*' the 
deities, and by contempt fixed in various ways their ^ ' » u 

the outer people, [who are without knowledge ot lac of life 

with the soul. 

For he]ls[by his nature produced by the contact of the senses 
with their objects, and is therefore dependent upon the living ‘crea# 
lures. Hence |let them not go to the outer people, not approach 
them by intercourse in words or other actions, By mtercourse with 
them, intercourse Is made with sin ; for he is made with sin ; for he 
Is the place of sin. The meaning is i—Let none repair to his abode 
which is defined by the end of the quarters, although it may not be 
mimbited by the people, nor to that people, although it may be far 
fromjhat country, xo. 


, That , deity 'destroyed the sin, death, of those deities. 
Then life, having overcome death, saved them, f i. 


By the words ; « That deity/' the reward is mentioned, which lor 
speech, results from the knowledge, that life is the soul, which 
reward is to acquire the nature of fire, Then life, having 

overcome death, saved them." ..This means : Life is called the des« 
troyer of sin, death, because sin, death, which causes the separation 
of the soul from life^ has been destroyed by the knowledge that life 
is one with the soul. Therefore this life, having overcome the natural 
sin, or death, saved them, which means, caused the deities of speech 
and the,, other organs to. gain their divine nature as fire, etc., which 
is not -separated from them (after the destruction of death \ ix, 
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Life^ having overcome death 
When speech, having overcome 'dea 
came fire. That fire, having becom 
from death, shines forth. ' 12. : 

Then life, having overcome deal' 
smell, having overcome death, be 
having become free after its 


* Lite saved the first ^speech first means the principal, which is 
more efficacious than any other organ to perform the ceremony of the 
Udgitha. The nature of speech, which was saved, after death was 
overcome, is thus described; when speech, after sin or death was 
oveicome, had been liberated, it became fire, which means, speech 
was fire, before it became united with death, and became fire again 
after its separation from ^death ; so great is its difference after its 
separation from death. This fire, when released, shines forth after 
its separation from death. Before its liberation being allied with 
death, it was not shining, as it is at present ; now again after its 
separation from death, it shines forth, 12. 

In the same manner the sense of smell became air, wind. Wind, 
liberated from death, purifies. Ail the particulars are as before. j 
Thus the eye became A'ditja, He burns. 14, 

Thus the ear became the eastern and other quarters, k. 
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having overcome death, sz.vts ike recent sacrlfixer. W'iior.o* 
ever thus knows obtains his due reward. i6 

Then life for its own. sake praised by the Udgitha the 
primeval food ;; for whatever food .is eaten, the same is eaten 
by life. On this it -subsists. I7. . 


Blind IS - respiendent "as moon. As the deity of life, Laving in its 
identity with speech, &c, as hre, &c. overcome death, saved the 
former saciihcer, so she saves also the present one. He, wljo knows 
that, life is the same with speech and the other four organs in their 
state as fire etc., obtains the state of life, which he has worshipped, 
be it as fire, air, etc, i6. 

: Then for ' Us own sake,”- that is to say, as by speech and the 
other organs Cor their own sake praise was offered, so also by the 
principal life, when it had praised in the three Pavamana Stotras the 
reward which is the slate of Prajapati, common to speech and the 
other organs, it praised it in the nine remaining Stotras food lor its 
own sake,- The connexion of desire with the agent is authorized hy 
the Upanishad, as has been mentioned before. How again must it 
be understood, that life praised the primary food for its own sake ? 
To explain this, the cause is mentioned in the words : ** for whatever/’ 
etc , The word food means here common food ; for whatsoever food 
In this world is eaten by any living individual, “ the same is eaten 
by life.” Prana (life) with the preposition Pra is derived from Ana. 
Ana, with a final s (Pranas) means cart, with a jfiual vowel (Prana) 
life. The meaning is : this is eaten by life. And the primary food 
is not only eaten by life ; but life subsists on it, when it is trans- 
formed into the substance of its (life’s) own body. Therefore the 
piimaiy food is praised by life for the sake of its own subsistence. 
All that is eaten by life, is for its own subsistence; therefore the sin, 
which arises from the contact with the excellence of performanc’^, is 
not in life, as it^is in speech, etc., ly. 


• -The gods spoke : ' AI! this is only so much. W 

food there is, is praised by thee for thy, own sake, I 
of^thatTood/^ - enter me/ T 

•Ihe words Let it be sol everywhere entered life. 
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fore whatsoever food' is eate,i> .by life,- satisfies them. Him 
enter his own ; he is the preserver of;.his.,owo, ,he is.pre-enai™. 
iient ; he walks before, he is an eater of food,, he is^ the lord- 
paramount, who thus knows. He]who against one who thus 
knows amongst his own becomes a rival lard, is not able to- 
support his dependents. On the other hand, whosoever be- 
comes a follower of such a one, and whosoever, following him 
strives to support his own dependents, he is able to provide 
for them. i8. • ' . - . - 


**The gods/' * But is it not improper to assert, that the food was 
thus eaten merely by life, since it is evident, that food is also the 
cause of the support of speech ? etc. There is no fault in this, 
beca?tse the support is obtained by the means of life. How again is 
the food supplied by life, in support of speech and the other organs i* 
To explain this, it is said : The gods, (Deva) speech and others,, 

(they are called gods, Deva, because they manifest their own nature,) 
spoke" to the principal life. A.11 this Jis only So much hence 
there is no more than this. Whatsoever food," the cause of the sup- 
port of life, is eaten in the world, “ is praised by thee for thy own 
sake," which means, is transformed by thy praise into thy own subs- 
tance., We also are unable to subsist without food; therefore let us 
afterwards for our own sake eat of thy food. Life answered : * Ai! 
of you, if desirous of food, every where enter me/ When life 
had thus spoken, they surrounded and entered life with the words, 

‘ Let it be so." Thus the good food, the support of life, which 
IS eaten by life, satisfies speech and the’’, other organs which 
entered life by its command ; but by their own will they have 
no connexion with food. Therefore it is proper to assert, that 
food is eaten merely by life. ‘‘Therefore" Because the deities 
of speech and the other organs, by taking refuge to life, had 
entered life] in accordance with its command, “ therefore what- 
soever food people eat by life, the same satisfies them," viz,, 
speech and ibe other organs. Whosoever knows that life is the 
support of speech, etc., and also knows that the five organs depend 
upon life, “ him enter also bis own," his relations, as speech and 
the other organs enter life, which means, he is the suppoiler of his 
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relations. He Is the preserver of his own/' who have entered liiiii, 
hj his own food, as life is of speech, etc. Thus lie is pre-emi- 
nent/' He walks before/* he has the precedence, as life among 
speech, etc. ** Thus he is an eater of food/' which means, hs' is 
without disease. ** He is lord paramount/' and to gaid'5 them he 
becomes their preserver as independent lord, as life of speech, etc. 
He “ who thus knows," mz.^ life, will obtain the above mentioned 
reward. "But he who against one who thus^nows," nh., who tims 
knows life, " amongst bis own/' amongst his relations, becomes 
a rival lord/' like the demons who strove against life, " is not able 
to support his dependents/' On the other hand " whosoever amongst 
his relations becomes a follower of such a one," of a man who 
has that knowledge, as speech and others were of life, " and who-* 
soever, following such a person, strives to support his own depen.* 
dents," as speech and the other senses, following life, strove to 
support themselves, " is. able to provide for them/' not anj other 
who acts on his own will. i8. 


He who abides in the mouth, is Angirasa ; for he is the 
essence (Rasa of the members (Anga.) Life is the essence 
of the members ; for life is the essence of the members ; 
therefore for the reason, that any member, from which 
life has departed, becomes dry, life is the essence of the 
members. 19, 


All this is declared to be the reward, resulting from the knowledge 
of the qualities of life. To establish the idea, that life is the essence 
of causes and effects, life is named A'ngirasa. Before it was said : 
" This (life) is A'ngirasa /’■*' but there was no reason assigned, why 
it is A'ngirasa ; to explain this reason, it is now said: <*Hewha 
abides within the mouth, is A'ngirasa/' For it depends upon this 
reason that life is the essence of causes and effects ; afterwards the 
dependence of speech and the other organs upon life is stated. How 
is ■ this dependence to be proved f To answer this, ft Is said : " He 
wbo; abides within 'the 'mouth , is A'ngirasa/' Heiic% it is taken 
according to its former^ description. • The next. essence : " Life is 
the essence of the members/' 'is to remind of the meaning that has 
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bettu ^estplaiiied before. How Is life • the essence of the members ? 
,Tlie answer is : ** For life the word -‘for* Is med to show, that the 
essence of the members is well known. It Is well known, ihat life is 
the essence of the members, but not that speech and the other organs 
are the essence. Thereforejt is proper to remind of this hy the 
words : ** Life is/’ How it is again well known ? To answer this 

it is said, ^‘therefore/’ The word ** therefore/’ which conveys the 
idea oi conclusion, must be connected with the last part of the 
sentence. “ For the reason that any member, from which life has 
departed, becomes dry/’ without essence, therefore ” this is the 
conclusion, life is the essence of the members/’ Hence, it is 
evident, that life is the substance of causes and effects, because when 
it is not there, dryness, death, ensues. Therefore all living creatures 
live through it. Therefore in preference to speech and the other 
organs, life is an object of worship. This latter is the meaning of 
the whole deduction. 19. 

This is also Brihaspati. Speech is Brihati. Life is the 
preserver (Pad) of Brihati; therefore it is Brihaspati, 20. 

”This is.” Life is not only the substance (soul) of causes 
and effects which have become forms and works, but also the 
substance of the Rig, Yajur and Sama Vedas which have become 
words, By the praise of life as the soul of all, it is exalted for 
the sake of worship. ” This/’ well known ^‘Angirasa*’ is also 
Brihaspati, Why? The answer is: Speech is Brihati/' the Vedaic 

metre Brihati, com* posed of thirty- six syllables. Further, Anustup 
Is speech. Why ? Because it is said in a passage of the Sruti ; 
” Speech is Anustup.” And this Anustup, which is like speech, 
is contained in the Brihati metre,* Therefore it is proper to 
declare It as a well-known fact, that speech is Brihati.” 
Moreover all the Mantras of the Rig Veda are contained in 
the Brihati, because life is praised as Brihati, as a passage of 
the Sruti says : “Life is Brihati/’ “Let it be known, life is the 
Rig/'' says another passage of the Sruti. _ Further : The Rigs are 

* The Anustup, of 33 syllables, Ms contained in the Brihati of $6 

syllables, as the smaller in the larger number.--A., G. ■ ' 



izicluded in life, because they partake of the nature of speech. Ta 
■ prove ■ this, . it is said: **This life is the preserver, of this' speecli, 
Brihati, Rig, because produces the Rig;, for the Rig is depended 
upon the wind, produced ' by the ■ digestive action of the stomach. 
Lastly, life is the preserver of speech for preserving it ; for speed.! 
is preserved by life, because without life (breath) it is impossible to 
pronounce a sound. Therefore Brihaspatijs the [life, substance of 
the Rigs, This is the meaning of the'whole. (20) 


■This is also Bramhanaspati. Speech is Bramlni. Life is 
the preserver (Pati) of speech ; therefore life is Bramhanas» 
pati. 21. 


Life is also snhsiance of the Mantras of the Yajur, Wny r 
“ This is also Bramhanaspati. Speech is Brahma/^ that is to say 
Yajur, which is a kind of speech. Of this/' speech, Yajur, Bram- 
hana, life is the preserver” (Pati.) Therefore it is called Brahmana- 
spati, as before. How again is this known ? The answer is Brihatl 
and Bramha mean the Rig and Yajur, not any thing else ; for since 

the conclusion of this subject it is said : ^^'Jspeech Is Sama/' it is 

evident that the Sama Veda is the same w^ith speech. In the same 
manner, if speech is Brihati, speech Bramha, and both therefore the 
same with speech ; it is proper to maintain, Rig and Yajur are 
Brihati and Bramha, for they are remaining; for as the same Is 
mentioned past, the remaining two must be’^the Rig and Yajur. This 
follows also from the difference occurring in speech ; for Rig and 
Yajur are different kinds of speech. Therefore it is right to say, that 
they are the same with speech. And also from the fact that f this 
were noe the case, there would not be any distinction between them. 
The word : The Sama is the Udgitha,” clearly shows the use of a 
distinct name. Therefore it is also proper to employ the distinct 
names of Brihati and Brahma ; otherwise, if distinct names war^' 
not fixed, there would be no sense. Further If special name of 
them were a mere sound, there would be a’ reception of the same.^ 
And the names of the Rig, Yajur, Sama, UdgUha, are also success 
sively mentioned iO'Ihe Siuti, ai. 
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This is also S^ma. Speech is Sima. Sima is Sa and 
Amas. Therefore the Sima has the nature of Sima.— ■ 
Because it is like (Sama) a bee, like a gnat, like an elephant, 
like these three worlds, like this all, therefore again it is 
called Sima. He obtains unity of nature with Sima, or unity 
of place who thus knows this Sima. 22. 

“This is also Sama." Why? The answer is Speech is Sa," 
ms,, whatsoever is included in the feminine gender, is Sa, speech; 
for the demonstrative pronoun Sa denotes ail that is included in the 
feminine gender. In the same manner, this life is Ama, viz., Ama 
means ail that is included in the masculine gender. How hast thou 
obtained my masculine names? The answer is: By tile, How hast 
thou obtained my feminine names ? By speech, as another passage 
of the Sruti says. Both, the names of speech and life are included 
in the sound of Sama. Accordingly the name of Sama means a 
song, consisting of the whole of the letters, words and sentences, and 
depending upon life ; therefore the name of Sama is nothing else 
but a compound of the names of life and speech, because letters, 
etc. is produced by and dependent upon life. “ This life is Sama" 
and “ speech jis Sama.” Because the repetition of Sama shows, that 
Sama partakes of the nature of speech and life, viz,, as compounded 
of the words Sa and Ama, “therefore the Sama,” m., the songs, 
which consist of the whole of the letters, words and sentences, must 
be comprehended under this idea of Sama. The connexion of the 
next sentence is : Because it is like” (Sama) all which is afterwards 
mentioned, “therefore again it is Sama.”— The word “again” shows the 
possibility to explain the meaning of Sama in another way by the term 
of Sama (like). In what way is the likeness of life assumed ? The 
answer is : It is “ like (Sama) a bee,” vis,, the body of a bee, like a 
gnat,” viz., like the body of a gnat, “ like an elephant," viz., like the 
body of an elephant, “ like these three worlds,” wrs, like Prajapati, 
whose body is the three worlds ; “ like this all,” like Hiranyagarbha,' 
whose form is the world, which is entirely found in all individual 
bodies, in the bee as well as in all others,, as the idea of cow is found 
in all individual cows. This is the likeness (identity) of life. Again, 
this identity is not merely found in the different bodies in proportion 
to their size, because life has no shape and is everywhere : nor is tkffi 
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in the ifidividiial bodies an identity of contraction and tt* 
pension, as a light contracts in a jar and expands in a palace; for 
the Sriitl says : ** All these are like, all are \¥ithoiit end/* There fs^ 
however^ no contradiction between its being everywhere and its bein^ 
limited to a certain sl^e in the diff^ereni bodies.' He, who thas knows 
the life whose name is Sama, tinder the idea of Sama (Identity), 
ihe life, whose greatness is declared in the SrutI, obtains thisrewarda 
viz , '** he gains nnity of nature (Sayu|va)'^- with Sama/" viz,, with life^ 
that is to say, unity of body, organs and knowledge, or unity of place, 
that IS to say, the same world, according to the power of his 
meditation, viz,, he who kno\vs Sama, life, who meditated on it, imlli 
the knowledge of the identity of life with the soul became riiaii'u 
lest. 22. 

^,This is also Udgitha.- ' Life is IJt ; for by life at! 'this is 
upraised. Speech ds Githa. It is Ut and Githaj therefore it 
is Udgitha, , 23:. ‘ 

**This is also Udgitba/^ The name of Udgitha means hre 
neither a portion, a special division, of the Sama- Veda nor the por- 
tion, referring to songs (Udgana) becs^ose the Udaitha Is incliided 
in the description of the Sama, w^ick pimm /are life Am^). 
Why l/im is life Udgitha ? The answer is : Life is Ut ; for by life 
Is ail this/" the universe, raised up'* (Utrabdha) that is, supported* 
The name Ut, which - elucidates the meaning of Uttabdha, shows a 
quality of life/ Therefore, In accordance with the single words in 
the compound of Udgitha, 'Ut means life, and Githa speech* This 
Oitha, after the meaning of the natne derived from Gal (to sing) Is 
speech ; but with the exception of the snond Githa (song) there is 
nothing in any part of' the, Udgitha wkic/i refers io sin^^ing. There- 
fore the^assertion, that life is Udgitha, is proper, viz., Ut is life, and 
Githa speech, dependent upon life; both terms, thus compounded 
in one term, form Udgitha, 23. 

■' * Sayuja, a kind of 'salvation, cf which five kinds are stated, r 
■•■Silojkya, , the abode in the 'same world 2. S/srshti, equal prosperity, 3, 
...S/tmipya,, vicinity. 4^, Sdrupya, likeness of lor m. 5, E’katwa, uinity or 
identity of n^yure^ 
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lo show ihe firmness of the just explained meaning, a natative is 
commenced with the words : •“ There,” that is, with regard to the 
meaning just explained, a narrative is also known. “ Bramhadatta,” 
by name, the young grandson of Chikita>ia, when drinking at the 
sacrifice the resplendent Soma juice spoke: Let this resplendent 
Juice,” that is here in the sacrificial cup and drunk by me, “ cut off 
the head of this man" of me speaking falsely, which means, if I speak 
falsely. How again is the meaning of falsehood implied in the 
words of the Upanuhad ? “ If Ayasya (he is called Ayashya Augi- 
rasa, because his name is derived from the principal life) the per- 
former of the Udgitha in the assembly of the former Rishis, who 
created the world, “ performed the Udgitha by any other,” by another 
deity beside speech and life. ” than by this,” viz , by the above des- 
cribed life in union with speech. — then let me he a sneatpr r.f 



Brikad A^ranyaka Upantskad. 


-■tipOft - it '^fick ■ MBfP; foT pBOplc d^SlTB to iook UpOll JUM wllCr 

■ lias ■ obtained wealth. obtains wealth, ^ who in such fi 

■ manner knows the wealth -.of ' this Sima. 25* 

He, \vho knows the gold of this Sarnaj obtains '/erily 
its gold. The musical notes are its gold. He verily 
obtains gold, who in such a manner knows the gold of this 
Sima. 96. 

** Of that Sama here.” The word tbaf' connects il with the 
above described life. The term “ here’* shows it as by a fgestiire as 
being present. He who knows the wealth of life which is called bj 
the word Sanaa, obtains what? “He obtains its wealth.” This is 
the reward which the Sruti shows as an indiicemeni to the bearer, 
visa., “ The musical notes are its wealth” The musical notes, the 
sweet sound, produced in the the throat, are its wealth, its ornament ; 
for a song, adorned with these notes, obtains w^ealth. Because this 
is so, “ therefore let him who is to perform the duties of the Ritwig ” 
the song of the Ritwig, viz., the Udgata— who is anxious to exhibit 
the wealth of the Sama by its note, desire to acquire in speech the 
musical note, dependent upon speech. This, however, is ‘established 
In the course of explaining the topic, that the tones of the Sama 

necessarily musical' notes, and that the musical notes are not , 
acquired by mere desire, but by the cleaning of teeth and the drink- 
ing of oil, etc., “ By that speech,” that purified speech, “ which has 
obtained the musical notes, let him perform the rites of the Ritwig.’' 

“ Therefore,” Because the note has become the property (Swabhuta) 
of the Sama, and hence the Sama is adorned with the note as with 
wealth (Swa), “ therefore people are desirous to look during the 
sacrifice upon the sweet-toned performer of the Udgitha, as upon a 
rich man ; for it is well known, that “ people desire to look upon 
him who has obtained wealth” (Swa). A person who has fully 
obtained the reward resulting from his knowledge of this quality, is 
dc^^scribed in .the words: “ He obtains wealth who in such a manner 
knows the wealth of this Sama.” 35. 

Now another 'quality of the Sama is explained, viz., to be poss- 
essed of gold. This refers also to the sweetness of the notes, with 
the dlierence, however, that, while the former designated the sweet. 
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Bess of the notes, produced in the throat, the latter means gold only 
li^4arat!Vel5^ ** He who knows the gold of the Sama, obtains verily 
its gold/' The meaning is, since the same word, Suvarna, denotes a 
musical note, (Suvarna, from Su, good, and Varna, letter) and gold, 
(Suvarria) common gold becomes the reward of him who knows this 
quaiitv. Its musical note is, as it were, its gold, “ He who knows 
the Sama in such a manner, verily obtains its gold,'" just as it has 
been, described'" before.: ■ 26... 


He who knows the abode of the Sama here, 
Speech is its abode ; for it is well known, that this lif 
abides in speech, some say, that it abides in food. 27, 


Therefore afterwards the rite of the Abhyaroha of the 
i^amana Stotras is defined. The praiser verily praises the 
na. Where he praises it, there let him mutter these 
miras: From the unreal lead me to the real, from 


Viz., of the chest, throat, head, root of the tongue, teeth, nose, 
lips, and palate.—A* G. 
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darkness lead' roe to light, from death lead me to" immortality, 
In ' the words; of the Mantra*; From the unreal lead me to 
■ the real, death is the unreal, the real immortality; from death 
lead me to immortality, which implies, render me immortaL 
Further in the words; From darkness lead me to light, 
death is darkness, light immortality ; from death lead me to 
immortality, which implies, render me immortal.. In the fast 
Mantra ; From death lead me to immortality, there is no- 
thing concealed.— Then in the remaining Stotras let him 
praise the primeval food for his own sake. Therefore in 
those Stotras he may choose a blessing. Whatever desire on 
may desire, the same he may choose viz.^ the Udgdta who thus 
knows, Whatover desire he may desire, either for himself 
or the sacrificer, the same he accomplishes by the recital 
This verily overcomes the worlds. Tln^re is verily no doubt 
to be worthy of the worlds for him who thus knows this 
Sama. 28, 


For him who thus knows life, the rite of muttering prayers is ap- 
pointed. The perfection in muttering prayers which one who thus 
knows has acquired, is called his knowledge. ‘‘Tnerefore after- 
wards” Because the rite ml muttering prayers, the reward of which 
is the ascension (A.bhyaroha) to a divine state, must be performed by 
one, perfect in knowledge, ‘*therefore” it is defined. The muttering of 
prayers by its connexion with the Udgitha might be performed at any 
time, but according to the word of the Sruti : ** Pavamdnim,” a time is 
fixed for them, and although the rite is herewith assigned to the three 
Pavam^na Stotras, yet the time is again restricted by ike words : 
**The praiser verily praises the S^ma.” ** Where,” at what time 
“he,” the praiser, “ praises,” commences the S^ma, “ there ” at that 
time let him mutter these Mantras. The rile of muttering these 
Mantras, is called Abhy^roha (ascension) because a person who thus 
knows, directly ascends (Abhimukhyena.^arohati) to the state of a 
gQd,_ .The pkira!|E'tdni- (these Mantras) shows that three Mantras 
of the. Yajur are meant. These Mantras must be read according to 
the accent, which is in the Br^hinana, and not as' it is In the MaatraSf' 
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te the sedoftd case (E'tioi) proves,^ and also their being found in 
the Br^thiiiana.f The rite of mnUefing miist be performed by the 

The following are the Manilas of the Yajnr: “From the unreal 
lead me to the real» from darkness lead me to lights from death laad 
rne to immortality.” As the meaning of the Mantras is concealed, 
the Bidhmana itself explains it: “In the words of the Mantra: 
From the unreal iead me to the real, death is the unreal,” “ death 
if is called, because his knowledge and works arise from his own 
nature j “ unreal^’ it is called from the very low degree of its existence* 

’ The real immortality/’ “ the real,” knowledge and works, derived 
from the S’astra, are “ Immortality, because they are the cause of it* 
Therefore “from the unreal,” viz., from unreal works and from 
ignorance “ lead me to the real.” im , to sUch works and knowledge^ 
as are derived from the S’astra, that is to say, produce the state of 
the soul, bj^ which the nature of a god is obtained. The meaning of 
the whole sentence is given in the words: “which imolies, render 
me immortal,’^ Thus also in the next Mantra : “ From darkness 

lead me to light, death is darkness f ’ for every ignorance, from its 
natural tendency to screen, is darkness’ythis as the cause of dying, ia 
death. “ Light immortaiitv,’’ the divine nature, contrary to the 
former (darkness) j knowledge by its natural tendency to manifest, is 
light; this is immortality, because Its nature is exempt from destruc-, 
lion. Therefore: “ From darkness lead me to light,” as before, 
means : “ From death lead me to immortality,” which implies 

“ render me immortal,” that is, grant me the divine state of Prajapati 
as reward. The first Mantra means, from a state without causality 
produce a state that has causality. The second Mantra, however, 
means, from a state that has causality, but which is yet subject to 
ignorance, produce a state, where the whole effect is accompHshed. 
In the third Manti|i : “ From death lead me to immortality,” the 
whole meaning of the two preceding Mantras is given as conclusive 
In the third Mantra, therefore, there is not, as in the two preceding, 
the meaning concealed, but it is the real meaning of the teXt, 
“Then,” having made the song of the sacrificer in the three Fava- 

Otherwise the third case would be required. A. G. 

f, Fs>,, the Sdtapatha Brliiimana. . ' 



* The priest who knows the Sima Veda. 

f Who knows that life is identical with the soul 
I nose, eye, ear, and mind. 


mdna Stotras, In the remaining Stotras let him/' the Udgiia'*^' wh© 
knows life and has obtained the nature of life, praise the primeval 
food for our own sake'' in the same way, as life did. Because such 
an Udgita knows life thus, in the manner, before described, and 
hence, like life, is able to accomplish the desire; ** therefore he/' 
the sacriiicer, “ may choose in those Stotras/' at the recital of them 
a blessing." Whatever desire he may desire, the same he may 
choose," ask as a boon vtz , ‘‘ the Udgita who thus|knows." ** What- 
ever desire the Udgdta desires/' asks, ‘‘either for himself or for the 
sacriUcer, the same he accomplishes by the recital." In this sense 
It is said, that the acquirement of life In its identity \vith the 
soul takes place by knowledge and works, and therein is 
no apprehension of any doubt, It may, howevei, be matter 
of doubt, whether in the absence of works life is obtained or not 
To renaove this doubt, it is said : This verily overcomes the world." 
This verily," this knowledge of life alone, separated from works, 
overcomes the worlds," he Is the cause of gaining the worlds. 
There is verily no doubt to be worthy of the worlds," nor even a 
desire; for if one has the firm knowledge, that life is the soul/he has. 
no doubt that he will obtain it ; for a man, who Is in a village, does 
not doubt like one in the desert, whether he may arrive at the village. 
There may be indeed a doubt for one who has not the knowledge of 
the soul, which is yet far from him, but not for one who has ft ; hef 
therefore has no apprehension that he should not acquire the state of 
life as identical with the soul. For whom is there not such a appre- 
tiension? ** For him who thus knows the Sama"i'to be life, in ac- 
cordance with the greatness, as has been explained, Mm therefore 
who knows ;• I am the life, inaccessible to the sins of the demons, 
which consists in the contact of the senses with their objects ; I am 
purified ; I am speech and the other four organs.^ which by their 
dependence upon me have obtained their original nature, as fire, wind 
etc., which are free from the blemish of the sins of the demons, 
which consist in the contact of the senses with their objects ; I am 
purified ; I am speech and the other four organs, |i which by theft 
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dependence upon me ha^-e obtained their originaf nature, as lire^ 
wind, etc,, which are free from the blemish of the sins of the demons 
prodaced|<by the contact of the senses with rheir objects, in conse* 
qaence of natural knowledge, and which by dependence upon me 
are the cause of the connection of the primeval food with ail the 
elements ; I am the soul of all the elements as the common essence 
of them ; I am also the soul of speech, embodied in the Rig, Yajur, 
Sama and Udgitha, because I pervade them and am their cause. 
When I have {>bta!ned the state of th song of the Sama. mv external 
wealth, or ornament is the sweetness of the notes. Wuen I have 
obtained the golden state, figuratively speaking, the sweetness of the 
notes, the state of the song, my organs are the various places of the 
throat, etc., Possessed of such qualities, I pervade with my whole 
nature all living beings down to the smallest insect, for I am without 
shape and everywhere. He will attain such a reward, whose wor- 
ship manifests such a knowledge. 


Fourth. Brdmhanay 

This was before soul, bearing the shape of a man. Look- 
ing round, he beheld nothing but himself. He said first ; 

* This am 1/ Hence the name of I was produced. Therefore 
even now a man, when called, says first : It is 1/ and tells 

afterwards any other name that belongs to him. because 

he as the first of all of them consumed by fire all the sins, 
therefore he is railed Purusha. He verily consumes him, who 
before this strives to obtain the state of Prajapati, he namely, 
who thus knows, i. 


This was before soul." H >w the state of Prajapati is obtained 
by the united effect of knowledge and works, has been describe<h 
and also, how it is obtained by the mere knowledge of iiJe, by 
passages as : ‘^This verily overcomes the worlds," eic„ By descrip- 
tions of the omnip.uence and other attributes of Praj.ipati, uho is 
the embodied reward, in the creation, preservation and destruction 
of the world, the eminence of the reward, resulting from knowledge 
and works in accordance with the Vedas, is further to be described. 
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For this object Bramkana has beeo. ' commeiieed. Tlifg 
description sets forth, the praise of the knowledge and works ordained 
by the practicai^ part, because they are of great .power. But it is at 
the same time intended to. ■.show, that the . whole reward, resulting 
from^ knowledge and works, has a worldly leiidency ; for it is said, 
that ^it is 'sobjecl to fear and unhappiness ;Jt is. further Involved in the 
connexion . between . cause .' and.^ effect, and as a nianifestation of the 
gross.'-organismt. it. is not eternal.' The second of the Vedas 
on the other hand, is intended to show the liberation, resulting from 
the mere knowledge of Bramha, which will hereafter be explained , 
for he who is not dissatisfied with the objects of the world, subject 
as they are to the division of cause and effect etc., has no desire to 
obtain the knowledge, that the soul is one and all ^ as a person who 
is not thirsty has no desire to drink. Consequently the description 
of the reward, resulting from knowledge and works, is made for the 
sake of the second pan. With regard to this, it will be said ; **Thiri 
should be known by him/' ** This is better than a son.” 

This was before the soul." Tfie soul is here defined as 
Frajapati, the first-born from the egg, the embodied soul, as the 
result from his knowledge and works in accordance with the Vedas, 
He w^as what ? “ This,” produced by the division of body ** was 
the soul,” not separated from the body of Frajapati “ before,” before 
the production of other bodies. He was also bearing the shape of 
man, which means, that he was endowed with head, hands and other 
members; he was the Viraj, the thsL-born. ‘-Looking round,” 
reflecting, who am I, and of what nature, “ he beheld nothing but 
himself,” the fulness of life, the orgauisui of causes and effects. 
He beheld only himself as the universal soul. Then endowed with 
the recollection Jof his Vedaic knowledge in a former birth, “ he 
said first : This am I,” viz., Frajapati, the universal soul. “ Hence/' 
therefore, because from the recollection of his knowledge io a 
former world he called diimself I, therefore his name was L The 
name of I, as proved in this Upanishad, and therefore in the Sruil, 
will afterwards be explained. 


Ceremonial part ot the Veda. Vide page 2 , note t, 
kr t P- 40| note. 
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^‘Therefore,” because this happened to Prajapati, as the cause, 
therefore it happens also to the living creatures, his effects ; for even 
now a man when called/' addressed with ; * Who art thou ?*' says 
first ; ’ It is 1/ denoting himself with the name of the soul as the 
cause, and when afterwards asked for his special name, the name of 
this special individual, he answers by : * I am Devadaita, or Yajna- 
datta/ etc., he tells the name, which was given to this individual 
person by father and mother/' And because he," Frajapati in a 
former birth, which is the cause, as the first of those who were 
desirous to obtain the state of Prajapati by the exercise of reflectio‘ni 
on works and knowledge, viz , “ as the first of all of them/' of all 
those desirous of obtaining the state of Prajapati, — consumed by the 
perfect exercise of reflection on works and knowledge all the sins of 
contact, which are obstacles to the acquirement of the state of Praja- 
pati, — because such was the case,— -therefore he is called Purusha, 
because he, Purvam Aushad, (first burned.) As that Prajapati, by 
consuming all opposite sins, became this Purusha Prajapati, so also 
any other consumes, reduces to ashes, by the fire of the practice of 
his reflection on knowledge and works, or only by the force of his 
knowledge. He verily consumes," Whom? ‘'Him who before 


6S . Brihad Ab^anyaka Upanukad. / 

should I be afraid? Hence 'This fear ' departexl for' whonij 
should he fear, sincefear arises from' another. 3. *' ■ 

To show Ihat the reward of knowledge and works, as set forth 
in the Karma Kanda, which is the state of Frajapaii, praise- 
worthy as it may be, does yet not overcome this world, it is 
said He was afraid/' viz., this Prajapati, who is called the first- 
born embodied soul, bearing the shape of man, was afraid, as we 
and other creatures are. Hence it is said : Because he, bearing the 
shape of man, endowed with an organised bodv, was afraiil In con- 
sequence of his desire against his destruction,^ therefore man/' on 
account of his likeness with Prajapati, also now, when ahme, ** is 
afraid/' And further as with us, so also with Prajapati, the true 
knowledge of himself (the soul) is the cause, that the de.sire against 
one’s destruction is removed. Hence it is saidx He looked round." 
How? The answer is Since nothing but myself/' but the soul, 
not a second thing, exists, of whom should I be afraid/' while 
there is no cause of my destruction, ** Hence/^ from the true know- 
ledge of himself (the soul) Prajapati's " fear departed," for his fear is 
merely the effect of his ignorance, which cannot remain with true 
knowledge, wherefore it is said : ** For whom should he fear/' viz , 
he who fears, and the meaning which is intended, is, when truth has 
been ascertained, fear is removed, since fear arises from a second 
from another thing and a second, another thing, is merely the pro- 
duction of ignorance ; for a second thing, of which there is no know- 
ledge, cannot be the cause of the origin of fear. Tims it is said 
in a Mantra: What blindness of mind, what distress exists for him 
who is conscious of the universal identity ? And it is also proper, 
that by the knowledge that all is one, the fear is removed; for the 
knowledge of a second, from which fear may arise, is removed by the 
knowledge that ail is one ; hence there is nothing, from whence it 
could arise. Here it is asked : Whence was produced Prajtpau’s 
knowledge that all is one, or who instructed him ? 

^ (Either the knowledge manifested itself without instruction. 
Then the same should be the case with us and similar beings. Of, 
It Is derived from impressions received in a former birth : then the 

Or of his desire for his preservation. — — ^ 
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itiiowledge that a!i is the soul, {is useless; for in this case, as the 
knowledge of Prajapati, although existing when he was in the state 
of a former birth, did not remove the cause of the contrary ignorance, 
because on account of his ignorance he was afraid, so also is the 
knowledge of the identity of the soul useless tor every one. And, if 
you, lastly, say, that the knowledge removes the ignorance at the time 
of death, we also object, because, as before, it must again be connect- 
ed with a prior knowledge, whence arises the logical fault of a toa 
general argument. Hence it must be concluded, that the knowledge 
of the identity of the soul is useless) 

We deny this, on the ground that the knowledge of Prajipat is. 
produced from the most powerful cause; for as in common life 
strength of intellect and extent of memory are observed with him from 
the time of his birth, who has acquired various efficacious causes by' 
his pious actions, so also with regard to the eminent birth of Prajd- 
pati, united as it is with efficient causes, which are purified by his 
having consumed ail sins, the effects of opposite causes, by the power 
of moral merit, of knowledge and of liberty from worldly desires*. 
Hence it is proper to maintain, that Frajdpatrs knowledge of the 
identity of the soul, produced at the time of his birth, has arisen with- 
out any instruction. In this respect says the Smriti : ‘‘ Whose four 
qualities, his unbounded knowledge, freedom from passion, power and 
moral merit are innate/* 

If you say, Hf they are innate, fear is impossible, for darkness 
does not arise with the sun,* we deny this on the ground, that the 
notion of innate knowledge has merely the meaning to exclude ins- 
truction from another. If your opinion is, ‘ that faith, devotion and 
reverence are no cause of knowledge, and that such causes of know* 
ledge, as faith, devotion and reverence, assigned by the S*ruti and 
Smriti in such passage as ; ** The faithful whose mfnd is devoted to 
only one object, whose senses are subdued, gains knowledge/'^ 
rhou shall know it by reverence/’f'— -have no causality,* and if you 
moreover say, ‘ that our moral merit in our former birth is the cause 
of our knowledge (in the next birth) as it is the case with Prajapati, 
we do not agree, because we must attend to the distinction of genera! 


* Bhagavadgita, Fourth chapter, 

t Bhagavadgita, C, I. 
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aind special causes, as well as of .qualified 'and unqtwiiilied .causes ; 
for in common life obtains a manifoki division of .causes with' regard 
to effects depended upon a cause.; in the same manner, of general 
causes. These as .well' as special' causes are again divided into quali^^ 
fied and unqualified causes. ' To' show this by an instance we chose 
tiie perception of form, as an effect from a' variety of' causes. Here 
the perception of form in the dark, without light, by animals roaming 
at night, is caused by the contact of the eye with form. The cause of 
perception of form by the Yogis is the mind alone ; for us it is the 
contact of the eye with form through light. Further by the division 
of light into sunlight, moonlight, etc , are produced the general divi- 
sions of the cause. Moreover there is the other division of light, 
light, especially qualified and light not qualified. In the same manner 
the cause of the knowledge of the identity of the soul is sometimes 
work performed in a former birth, as is the case with Prajapati ; 
sometimes penance, as the SVuti says : By penance search for 
Bramha;^ sometimes instructions from the teacher, as follows from 
such passage of the S’ruti and Smriti : A man who has a teacher 

knows.” The faithful acquires knowledge.’’ Do thou know it 
by reverence.” From the teacher he must be known, seen, heard,’’ 
etc. Faith, devotion, etc., are direct causes to obtain that knowledge 
as they effect separation from vice and from other causes of ihe con- 
trarv^ The same is the ca^e with the hearing, thinking and mental 
intuition of the V^dlnta, because hare is comprehended the present 
object of knowledge itself, and also because by the annihilation of 
sin and other obstacles the ^true knowledge of the soul and the 
mind from its very nature produces that knowledge. Therefore faith, 
reverence, etc., are real causes of knowledge. 2. 


He did thus not feel delight. Therefore no body, when 
alone, feels delight. He was desirous of a second. He was 
in the same state as husband (Pati) and wife (Patni) are 
when in mutual embrace. He divided this seif two-fold. 
Hence were husband and wife produced. Therefore was this 
only a half of himself, as a split pea is of the lokolc. Thus 


^ Taittiriya Upanishad, Bhrigu Vallj, 5th Khanda 
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verily has Yajnavalkya declared it. This void is thus com- 
pleted by woman, He approached her. Hence men were 
born, 'S,., 


From this also follows the worldly state of Prajdpati, viz.., because 
** He,” Prajdpati, did thus not feel delight,” which means, was urs- 
happy, like us and others at the present time ; ** iherefore,^^ in conse- 
quence of the state of loneliness, etc., " no body, when alone, feels 
delight/' Delight means the pleasure, derived from the union with 
a desired object. Unhappiness is called the state of mental distress, 
following the separation from an object of desire, to which one is 
attached. For the removal of this unhappiness ‘‘ he was desirous 
of a second, of a wife able to destroy the unhappiness. And while 
be thus longed for a wife, his state was as of one, embraced by a 
wife. And because by this state he desired something real, he was 
of such a state. Of what state ? In such a state, as in common 
life husband and wife are, when in embrace for the removal of 
unhappiness. He/' thus, “ divided this ** self/' which was of such 
a kind, “two-fold.” The term “this” is used in order to define 
the self^Vid. to distinguish it from the Vlr£j, the first cause. He was 
by the removal of the state of Virij not in the same slate, in which 
curd is, when its fortner state, that of milk, is entirely removed. 
Which was then the state of separatiofi ? By the objective mental 
power of Viiaj, entirely dependent upon himself, there was, beside 
himself, another body in the state of husband and wife in embrace. 
And this Viiaj of such a kind, “was in the same state," because 
he is the same subject for two predicates. “ Hence/' from this 
division" (Patanat) husband (Pati) and wife (Patni) were produced, 
which is a description of the common state of husband and wife, 
“ Therefore/' because this wife is, as it were, the other separated half 
of himself, “ therefore was this/' this body, ojily the half of himself, 
as a split pea is of the whole.” Of whom was it only a half before 
his .taking a wife? The answer is: “Of his self." Thus verily has 
Yajoavalkva, viz,, the son of Yajnavalkya (which denotes him who 
speaks at the sacrifice) Devar^ti, declared it. It may also mean a son 
of Bramhi.. Because this male half is void, as wanting the female 
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half, '‘therefore/' again^ after the "takiog of a wife, it is ^gaiii cntn- 
pleted by the female half, as|a split pea by its being joined with iis 
other half . “He/' “ Prajapati/' under the name of Mann, “ ap. | 

proached her/' by name S'atarupi, f his own daughter, iinderl'fhe 
notion that she was bis wife. “ Hence/* from this union, men were 
born." .3.' ■ 


She verily reflected : How can he approach me, whom Ite 
has produced from himself ? Alas, I will conceal myself. 
Thus she became a cow, the other a bull. He approached 
her. Hence kine were born. The one became a mare, and 
the other a stallion, the one a female ass, the other a male 
ass. He approached her. Hence the one-hoofed kind was 
born* The one became a female goat, the other a male goat 
the one became an ewe, »the other a ram. He approached 
her. Hence goats and sheeps were born. In this manner 
he created every living pair whatsoever down to the ants. 4. 


•• She/' S'atarupa, recollecting that it is forbidden in the Smtiti to 
approach one's own daughter, “ verily reflected : How happens this 
improper action, that he can approach me/' whom he has produced 


^ Ananda observes that the word “ again “ refers to the same 


event in a former birth, — ^because the world is without commencement. 

f The notion of Viraj dividing his own substance into male and 
female, occurs in more than one Purdna. So does that of an incestuous 
marriage and intercourse of the first Manu with his daughter S'aturupa, 
and the commentators on the Upanishad understand that legend to be 
alluded to in this place But the institutes ascribed to Manu make Viraj 
to be 5 the issue of such a separation of persons and Manu himself to be 
his oftspring. i here is indeed, as the reader may observe from the 
passage cited in the present essay, much disagreement and consequent 
confusion, in the gradation of persons interposed |by Hindu theology 
between’ the supreme being and the created world. Col M. E Vol L 
p. 65. See also Wilson's Vishnu Purana, where, p.51, note' 5, a %’'ery 
lucid yiew of the opinions of the different Purdnas on this subject is 
given* 
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from himself* Alas* I will now coaceal myself/' will conceal miS 
.self under the disguise of another kind. Thus/' having ' thus re- 
Sected, she became a cow/V-by herself,: and again was this 
fndiaatfoii of Satarupa-, incited. by the impulse of , living creatures^' 
as well as of Manu. Therefore '^^-the . other became a bulk He 
approached her/' in the same manner^ as it 'has been . related ' before., ' 
“ Hence kine were born/' Thas -‘ the one became^ a mare, and the 
other a stallion/' thus, ®Hhe one a female ass.., the' other a" male, 'ass/®,. 
There, by the anbn of the mare with the stallion and the union of; 
the other kinds the one hoofed kind/' vis., horses, mules and 
asses, were horn.'' Thus the one became a female goat, the 
other a male goat, the one became an ewe, the other a ram. Hs 
approached her/' vixi,, the one after the other in the order as they are 
mentioned. ** Hence goats and sheep were born. In this manner 
■created every living pair, male and female, whatsoever,' down to the 
ants/’ vis he created the world. 4. 


He knew : I am verily this creation ; for i created this 
all Henee the name of creation is derived. Verily he, who 
thus knows, becomes in this creation like him. 


churned. From his mouth, 'as fim 
,nd froni }m jb^nds he created the 
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’therefore are inside without, hair-; for the place of procliictfCrft 

is inside without hair. 

■ That they speak there 'this word : Sacrifice 'to this, sacri- 
’6ce to this, hence sacrifice 'to the one or the, other god, is rioi 
proper. His is really this ‘Creation lor ' he verily is all ihc 
gods. 

Then whatsoever, is moist, the same he created from /ih 
■■'semen, this is the Soma. ,So much this whole universe 
’•either food, or the eater- oTfood. Soma is the food, and ;\gni 
the eater' of the food. This .is the surpassing creation ot 
'Bramba. Because he from the: better parts created the 
gods, ajui also because he a mortal, created the inimor 
'Tals, 'therefore ts it a surpassing , creation, He who Ihiif 
'knows, becomes in this surpassing creation like Prajapati. d 


■Prajapati, having lims created this world as a succession of palrs^ 
was desirous of creating the guardian deities of the Brahmana and of 
4he other castes, and at the commencement throwing his hands upon 
Ids mouth he ‘churned Ghurnlng with his hands lie created 
from his mouth/' as the organ of prodiiclion, and also from hh, 
^nands/' as organs of production, *• the fire/' the special |benefacloi 
'of the caste of Brainhans. Because both the hands and the momh 
'are the organs of production oi the fire whose nature is to consume. 

therefore both are wiiiiuui fsair /’ not the whole, however, but on!) 
‘the inside for botii rehemi>ie m this respect the female organ ol 
'producliun ; “'for this is inside wjihcjtit hair/'' Thus also the Brah* 
^nan was borii froiVi the rnouih uf Prajapati. Therefore the fire is iht 
’special 'benefactor of the Brainnaru both being sprung irem ihe 
'same source, as the elder brother is of the younger. Therefore ihc, 
l3ra‘hman has the 'lire as ifis guardian deity, and the mouth as fiu. 
strength, as proved by the SruU and Smnti, Thus he produced from 
his arms, tie seat ot power, the slayer of Bala,'*’ and other gods/j 
the ruling deifies of the ’ Kshalrlya. Therefore the Kstmiriva hr^ 
_Indra as his guardian deity, and the arm as his strength, as 
Sruii _ and Smrit] attest, Thus he created from hisjlugh, as ;be -vr-v 


t Indra, ■ 


t Vanuia, etc. 
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»F ende^ivow-^the 'V asur-^ and others, the ruling deities of fhe \u, 
and- also the Vu. Therefore . the Yaisya is devoted to agricukar.^ 
merchandize and similar pursuits, and- his guardian deities are the 
'■Tasks, etc., accor^^ the evidence -of the^'Smti and 'Sindth'^ 
he created from his feet Poshanaf the guardian dekv of the earth, 
and also tne Sudra, who is fitted for servitude, according to the 
evidence of ihe Si uli and Smriti. The Upanishad makes here fc>r 
the praise of the whole creation, the supposition, as if the origin of 
the guardian deities of the Kshatriya and the other castes had been 
related, although it has not been done, and yet remains to he 
related. By this passage of the S’rut'i it is accordingly evident that 
Piajapati is all deities, because there is no difference between tire 
creator and the creature, ami because the gods are created by Praja- 
pati, ■V':'V: 

The meaning of the subject being thus established, the blame 
nf the contrary notion p of ignorant people is introduced for the 
praise of the meaning, as ti has been estahtished ; for the blame of 
the one is the praise of the other. 

Thcit they,’’ the mere performers of sacrifices, speak there,*' 
during the performance of the ceremonies at the time of offering, 
thi'S word: Sacrifice to this,'’ to Agni, ** sacrifice to this/’ to Indra, 
etc., they do so in accordance with the di^erence of name, Sastra, 
Stotra, work, etc., by considering this or the other different god, for 
instance Agrji-, etc., as one among others. This should not be thus 
understood, because “ his,” Prajapati’s, “* is really this creation,” the 
whole division of the gods; “for he/’ Prajapati, as life, “ is verily all 
the'' gods.” . . ■ 

Here we meet with a contradictory opinion. " Namely, some say, 
the supreme Eliranyagarbha is meant,, others Hiranyagarbha, as being 
in a worldly state. According to the letter of the Mantras Ihe 

The Vasus 'were the sons of Vasu. Theii* names are A’pa, Dhruva 
Soma, Dhava (Rre\ Anila (wind), Aiiala,, (fire), Pratyusha (daybreak, and 
Prabhasa (light—* W. V. P. p.. 128. 

t One of the twelve A’dityas, sons of Kasyapa by Ad'iii, the daughi:^?' 

■■■:oT0akshai-^'L.. 'C. p. 'ja'?.' ■ .■'.' .. .i : '^■'''■^: ■■■■'■ 

t The contrary notion is, that the deities are independent beings ; this vicn 
Is blamed In' the next sentence of the Upanishad.. ■ 



* The organs of action are here mearat, according to Ananta. 
t To the senses of intellect, eye, ear, etc. 

% This is the cause, that be cannot be perceived by the senses, 
f No object of the mind, the internal sense, 

II This passage is taken from Mann 12, 50. According to Anantii, by thz 
.creators are meant Mann and. others, by virtue Yama, by the great one |I\lahai/. 
intelligence, Buddhi, the Brst production of Prakrlti, or self.existtng nature 
according to the Sankhya system. Kulluka Bhatta, the commentator of Mane 
explains it differently, viz., Bramha is the Bramha with four faces, the creators 
Ma^ichi and the others, Mahat and Avyakta {unmanifested) two of the causes ol 
the Sankhya system, here the tutelary deity of the same, virtue and embodied 
■yirtue, 

, - i translated Kalpana with fictitious view and Upadhi with fktitiaus 
attribute* as I _was unable to hnd more adeijuate words* Kalpana according to 
Ihe dictionaries means-, arrangement, distinctions, artifiem! makinj>- hm 


Siiiiag. he proceeds afar* sleepin-g he goes ever) where, Wiio 
beside me* Is able to know the god who iS' happy and not happy. ’’■* 


words do not express the meaning, which it has according to the Vedanta, 
where it is a predicate, which is assigned to a thing to which it really does not 
belong, or the conceiving of a thing under an idea which is contrary to its 
nature, as for instance, if Hramha (the infinite soul, infinite substance) is com- 
prehended under the notion of infinite mind (manas) or infinite intelligence 
Ibuddhi) which notions are mere anthropomorphisms. Thus far is the Kaipani 
indeed an artificial notion, a notion made by some contrivance, or not founded 
on the real nature of thing, Upadhi, (according to Wilson discriminating or. 
distinguishing property, disguise, in the Vedanta, this is especially applied to^ 
certain natural forms or properties, considered as disguise of the spirit which I 
translated with fictitious attribute, is any quality which is assigned by a fictitiouc-- 
notion of the infinite soul j for instaiice, omnipotence, omniscience^ etc. If the: 
infinite substance is considered in its own nature, it has no attributes whatever,., 
and the notions under which it is thought, existence, knowledge, , happiness- 
arc in reality no different attributes, but they constitute the one identical sub- 
stance (A’tma, soul). 

On the other hand, it is necessary to form fictitious views of infinite sub- 
stance; for the ivorld cannot be thought in itself, therefore requires to be 
thought by the infinite soul, as entirely depending upon it. The act of the 
mind by which it transfers the notions of the world upon Sramha or the infinite 
soul, is called Adhyaropa, which is in fact the same idea with that of Kalpana. 
Under the condition, that the world is considered in Bramha, Eramha or the 
infinite soul is also considered under various attributes, as for instance, omnis- 
cience, universal providence, Immanent cause of the world, etc. The Kalpana 
the view, although fictitious, is yet necessary, and the Upadhi, the attribute, 
although not really an attribute of Bramha, is still indispensable, if he is con« 
sidered in his relation to the world. 

There is therefore according to the Vedanta, no contradiction, if attributes 
are ascribed to Bramha, and denied of him, as long as the notions under which 
both is done, are kept separate ; namely, he has no attributes, if considered' 

. in himself '; he has attributes in his relation to the world. . . 

* KatL.-i IJpanishad, 2, V. 2X. In this passage the contradictory predicates 
■ are founded upon the different modes, by which the soul may be conceivecl. • 
Thus bitting reisrb to its unchangeableness, proceeding to its worldly 
nature, wh^-re It proceeds faster than any other being. The Upanishads general- 
ly represent the difficulty to understand the infinite soul by assigning to it con- 
tradktory predicates. Thus it is said in the Vajasaneya Up. V..5. if (the soul) 
proceeds^ k does not proceed ; it is far : it ts near; is is within the universe ; 
It is this universe. 
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Throti-gb attributes he is connected /willr ihe world; iiv realil/ d/ 
liiiBseif he. is unconnected with the world* Thin Ls Uie kieiitiij atul 
diversity ol Hiranyagarbha, in , the same manner, ot all 
creatures, which follows |t’rom the passage oi the Si'iiu : ■' ** That an 
thou.” But while Hiranyagarbha, in consequence of the superlative 
purity of his attributes is, as it were, almost eruirely supreme:, as S’lOir 
and Sinrlii declare, although they show hiswvoiidl? state as it were, 
at some places, the worldly, state of the living creatures, hi conse«* 
quence of the prevalent impurity of their aiiribules, ns airnost every** 
where evident Divested, however, 'of all distinctions ol aitriboieS: 
every one [obtains the name of, supreme, according to the evidence of 
the S^uti and Smrili. Bui the logicians who abandoning the autho- 
rity of the holy writings, reason much about existence and noiv exist- 
ence, agency and, non-agency, confound the meaning ol the S’astra,, 
Hence the determination of the meaning becomes dilEciilt. But for 
those who without pride follow the S’aatra alone, the meaning of the 
S'astra with regard to deities is as clear, as if it were an object oi 
perception. Here it is intended to introduce with reference to Fraja- 
pati, although he is one God, such disunctions as food, etc. Among 
them the fire has been mentioned ; the Soma, as the first food wiii 
now be mentioned. 


Then whatsoever is,” in the world, “ moist,” in the form of a 
fluid, “ the same he created iium his semen,” iiuixi his seed. Thus it 
is said h\ the S’l'uii P From the semen sprang the waters.” And 
the Soma is also watery ; therefore all that is moist, is created by 
Biajapan from Ins semen. Tms is, as ii were, the Surna.” So 
much is this whole universe,” that is, there is no more than this. 
What is H ? Either food,” which is Soma, as nourishing by its 
fluidity, or “ the eater of food,” Agni by his heat and harsluiess. 
Hence Soma is defined as food. From the force of the meaning It 
is evident that, Soma is all that is eaten, and that Agni is ihe eater. 
Sometimes the fire, when ufiering is made to it becomes Soma,— 
Soma also, when offering is made lo it, becomes fire, because it eats. 
Whosoever in this manaci perceives the woild, as consisting oi Agni 
and Soma, under the idea of tlie soul, is not tainted by any blame 
and becomes also like Prajapali. This is the surpassing creation ol 
Biamha ” frajapaii surpassing, because It surpasses his own nature. 


Fmt Chapier, Fourth Brahmiznti. 

Which is this creation? ** Because he from the better parts*’' the 
'parts resembling him, created the gods,’ V' therefore is the creation 
of the gods a surpassing creation. How is it again a creation which 
surpasses, .himself •?' ■ The answer is-.: “And' also, because he *a mortal/^;: :' 
of a mortal nature, “ created the immortals/' the gods of immortal 
nature, alter he had consumed all his sins by the lire of work and 
knowledge, therefore “ he who knows” this surpassing creation of 
Prajapati, as .^proceeding from himself, verily becomes in this siit“ 
passing creation like Prajapati, becomes a creator like Prajapati, 6. 

That wiiich is this, was then verily unmanifested. That 
manifested itself by name and form, as^it is commonly said ; 

“ He is of this name, of this form.” In the same manner 
that which is this also then manifests itself, as it is said : 

“ He is of this name, of this form.” He entered this world. 

“That which is this'-^ was then verily unmanifested.’® All Vedaic 
causes, denoted by knowledge and work, depend upon such distinct 
lions as agent, etc,, and their iiltiniate reward is the acquirement of 
the state of Prajapati ;i the effect is “ so much,” vig., ibis manifested 
world. The Upanisbad is now to show, how this manifested world, 
depending upon the connection of causes and ejects, was before 
Its manifestation io the shape of a seed, (in its original shape) which 
is inferred, as the tree is inferred from its effect, the sprout, for this 
tree of the world, whose seed is work and whose held is ignorance, 
is to be taken up with its root, as by its taking up the liberation of 
man is accomplished. Thus it is said in the Kaihaka “ Its root 

Thnt which ip; this. Tad idam (that this) according to an idiomism irt 
rSanscrit, where two demonstrative pronouns, this and that, are connected with 
the same subject, and where tad (that) reiers to the past time, and idam (this) 
to the prcst time. The Vedanta frequently uses this form of expression to 
;;how the identity of the logical subject in its connexion with predicates which 
exclude each other. 

t Vedaic causes are here causes of any mode or form of worldly existence, 
as asserted by the Vedas ; causes which lead to final liberation from the world, 
are accordingly in this passage not referred to ; this is evident, says Ananda. 
oti the ground, that a u-mUiphciry causes cannot be a means of liberation 
"vhieh is of a uniform nature. 
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is above, Us branches go downwards,’’ The'same is said in the Gila : 
" Its root is above, its branches go downwards.” It is also said in a 
Purana : The eternal tree of Bramha. “ That, ’ the world in the state 
of a seed before its creation, is named, on accuu?'.* of its iinpercep- 
tibiliiy at that time, by the pronoun •• that,” which denotes any thing 
that is no object of perception. The word “verily,” which is the 
mark of a narrative,* is used for the obfesl to make it easily 
understood, that the world was in the state of non-manifestation, bo- 
cause it is connected with the past time. If it is said : Thus it verily 
was, it is easily understood, that the imperceptible state of the world 
is meant, in the same way, as if it is said : There verily was a king 
jndhisthira. “Which is this.” This denotes the world as mani- 
tested by name, form and work, as being in the connexion of cause 
ditd effect, in the manner in which it has been described. The terms 
“ that” and " this” denote the state of imperceptibility and percep- 
tibility oi the world, and placed upon one and the same subject, they 
■express the identity of the world in its state of perceptibility and im- 
perceptibiiity. The meaning is : That which is this, and this, which 
is that, was then unmanifested. If this is the case, it is evident that 
no effect can be produced front any thing tliat does not exist, and that 
it cannot be destroyed from any thing that exists. , 

That, so described world, which was not manifested, mani« 
tested itself by name and form. The refiexive formf “ manifested 
itself,” shows, that the soul was manifested by itself. “ It manifested 
itself,” it clearly obtained a perceptible form of existence, the limits 
of whose knowledge are the differences 'of name and form, which 
by its own power* produced the relations of ruler, agent, and 
depends upon the action of causes. “ He is of this name ;” by the 
pr.jnoun§ “ he" which is a name without distinction, a name only is 


* The word for narrative is Iti-ha-asa ; ’thus verily it was, which formula 
CD'nmonly concluding a narrative in the Vedas, became the term of a narrative 

neraliy, 

■■ Karm?i Kartrit where the agent (Kartri) is its mra object (Karma.l 

I This is hero mentioned, because according to the Vedanta it b wxr.sskty, 
thAt'The world as an effect m'ust have a cause. 

Tlie for’pronoim is in Sanscrit, Sarvanama, a genenil name, the 
■meaning qI wbiokthc expostikn, as given abovcj h igiunled, 


ip 


indicated. “ He is of this name.” viz,. Devadatta, or Jafnadatta 

IS us name. In the same manner the pronoun « this,” i,i the mt. 
-ence, le is of this denotes qoiour generaliv, without distinc- 
tion of white or black, etc., "That, unmanifested, substance, 
'rhich IS this, then, at that time, manifests itself, by name and form 
<11 the manner as it is said : He is of this name, this'form. 

" Sastrat is commenced, upon 

v.hom oy means of natural ignorance of agent, ceremony 
and le ward are transferred, who is , the cause| uf the whole world, 
'' ®"‘"^al,with hisinature; name and form, not manifested 
oie, are manifested, as dirty foam from clear water, and who, 
tterent from either, name and form, of his own nature is eternal 

nl'e ' a unmanifested 
th=s world '’"th’ "'ith his own nature, "entered 

th.s world, these bodies from Bramha down to inanimate matter, 

pen erit upon works and the consequences thereof, and subject to 
death and other evils, ‘ 

* But it rvas said, that the unmanifested manifested itself : how can 
d now be maintained, that even the supreme soul, manifesting the 
the onmaaifested, entered this world ?’§ 

meal^'V^r because the supreme soul was 

cant under the notion of the unmanifested world ; for we said that 
he unmanifested wor^, which produces the relations of a cr’eator, 
g.nt etc., and which ts dependent upon the action of causes etc 

manifested itself; secondly, because the term " this ” is identical with 
the term "manifested,” As " .his” means manifested. 
obtained the endless differences of ruler of the world and other 


^ The Supreme Brahma. 

t Viz. the Veda in its two parts, the Karma K^nda, which relate^ 

1( b™, “ •- 

% Viz., the only cause, without any difference of the medial-. i 

material cause, as in the Sa-nkbya system. 

theUrif manifested 

^ -- w J! Id,^ but It was said, that the unmanifested manifested itself How 

•s It therefore consistent with that doctrine to substitute here the notion 
o the soul ior the notion of the unmanifested. 


II 
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a»eiit55, of cause, etc-M' so means '‘ that'’ luimariifefitciL ’>\heri it har! 
emiued any of its differences. The only difference'' is, that ilie one 
3S ' manifest, the other not manifest. In coianton life also the same 
word has (Afferent meanings accordinsj to ttie ou :ne ? ucakcr, 

m it ' for instance It is said: The village is arrived, tlie V’ilige i?; 
empty. Sometimes the word village niav only me'-:r the 
as iii the sentence : the village Is emnty Simier*n;t;s die iishahiiaiitf: 
may be ie.tended, as in the setHence t the village has arrived. 
times bolh meanings may be inlcndeci as in iiie sentence: lei liiro, 
not enter the ■village. Thus also in the prescna case. !f li is ^a'ld 
this nianilested and unmatiife&ied worlds wliere the:';: is iiu m\xnlu>v 
to &eparate them, the soul and the non-sou! are meant. Fan her* 
this woiid, subject to pruduciiv)ii and, dehitiicii.in, means llie wurltl 
aiuiie. Fiulher, the soul, winch iS', great, nui piodr.ced, nui eAUiiiiled.; 
which is not this, which is nut that, ineatis ihe soul alone. 

“ But how can it be thought that ke entered’ the woi'klj, 
iiiaeifested by '.the-' supreme m-anifestur, and everywhere'! and a! 
every ■ time pervaded by idsm ?' . For a ■ coonlrr, which is not 
entered before, may- ■'be entered by ■ any thing of limited extent, 
as dor instance a village by a nian,. etc,, but not by r?//!/ /Pifig 
■wtthoui .limit- -as for msia-nce -the ether, because from its tialore it i-s 
always present. It - he eiuejed it, as a snake, a stone,, by,, oiodifiea* 
lion of qualities,! we may gi'aat .such a mcxlificati'On fo.r the .snakej 
but not for the supreme soul, becaa.'^e lie. entered even, wiib hi.s 
nature. If it be supposed, liial, abidiiig in Uie efieci (the woikl), he 
was produced by a modi bcati,oii , .of qua! dies, ..a,rid thai .by llifsiie: 
entered,- as a snake, w-hi-ch is .pTuduced'at'.Ihe same • trine', '.i-yikles ill 
ihe stone, or water in a cocoa-nut,, we object, becaufe the Sroti says : 
having created that he entered it : for here it Is evident, that the 
creato.r himself,, without assum.ing a not he,!' ■mode of existence, when he 


^ Between the world in its former and in its present state, 
f The snake can be considered as a modification of the stone, becauso 
according to the Vedanta, both are productiuns of the dive dements: 
therefore there is no contradiction in considering the snake a iriodiftca- 
tion of the five elements which abide in a stone, in the same manner 
it may be thought, that the infinite soul eincred ihe intellect and other 
creations by 'its modification as lif el " ' " 
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liaci created the world, entered it afterwards. Thus it is said : having en- 
joyed he goes. There also is a mutual difference between the actions 
of enjoying arud going, referring to the past and present time, but the 
agenl is the same. . The same case is here, and ii^cannot be llwHig.ht,,,, . 
that a modification of existence of him who abides in this effeci, is 
produced, 

Nor accords the idea of an entrance, which denotes the separa- 
licn from one place and the connexion with another, with the idea of 
the soul, which is without parts and without limits. If it be supp«>scd 
that the S’ruti refers to an entrance, where pails are admitted, we 
deny this on the authority of such passages of the S’ruii as: fur he 
is radiant, without form, he is complete, without parts, without 
actions; we deny it also on the auihosity of sucii passages as 
prohibit the application of any difference of qualities whatsoever to 
the soul. 

Nor entered he the world as an image, as there is 1^0 separaiion 
of a second thing. 

Nor did he enter it as a qualify enters a substance, because he 
does not depend upon any thing ; for a quality indeed, which m 
every way depends upfu’a another thing, is considered to enter a 
substance, but not so Brahma, as depending upon ^himself according 
to the S’ruti. 

Nor as a seed the fruit because such attributes as an increase 
and' decrease of it parts, a .'produciion . and , desiruclion,. are 'as- 
signed to this relation ; but. there are no such atlribotes of Brahma, of 
whom it is said in ihe Sruti ; He is not produced, lie is wiftioui 
age, etc; ■ 

Nor as another separate hodv;. for from the passage of 'the' 

This deity reflected, let me manifest name and form, it is clear trial 
Ihe same deity, which enters, also manifests and acts. Also from 
these passages * '* Having created this, he entered it,"’ and : Having 
opened the place, where the hairs divide, he entered by this dour.“‘‘^’ 
liaving considered all forms, having made all names, the hero sit^ 
incliiied.'' ‘‘ Thou, O youth, or thou, O maid, thou, old man wiili a 


^ Aitiariya Up 3 xi P., that is to say^ having opened 
middle part of the skull, where the hairs divide, he enterccl the body 
by' this opening. ■ ^ 
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staff, spends thy time/-’ it folio.ws.that no.oiber t’Mte 
souh* 

If it be thought, that there is a »nnUipljciri *2! i 
In consequence of the natural differeiiCe;s of th 
entered, we object froui passages or the S’rnti as 
sits at many places: being one, he pruceedeci 
1 how although ■one, hast :eniered many. One g 
ceakd, in all beiags, ■ iboii pervadesi all : ilmi ar? 
beings/’ 

‘ We shall at prtsen-l not enquire, wLcIu^a' tiu? id 
beeo .established or not; hiu it is clear, that the 
a woridy form, because the Uiings widen he entertnl 
.form,, and are not different from die stiul ? 

We deny this, because the S’rulJ says : He oven 

If it is thought that he is in a worldly *3!ate, on 
he is subject to happiness and unhappiness, we ohj 
says / . He is not tainted with the iinliaDDiness 


^ i he first part of the argument wcas to prove, ih.^ 
soul which enters ; the second is to show, that the 
ahcctcd in its nature by his entrance. 

t With individual perception, as in common life, 
happy, 1 am unhappy, 

: t And therefore not by the soul, as attrilrnks dc 

"to the, soul. , ' 

§ Accordingly ^ no perception, for instance, I 

itnhappy/'-'...' , 
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The same is also shown by the fiction of the idem 
perceptible object (the body) and the subject which 
(the soul) in a sentence like this, I am this* ( 
follows also from the passage of the S'ruti .* “ Tlier 

else but him who sees.'^ by which the idea of anoth 
..prohibited, ^ ‘ ■. ■ - 

If we say, that happiness and unhappiness are qualities o 
because both must be predicated of parts of ’the body, 
therefore from the passag-e of the Sruti : <■ For the sake of i 

of the soul,”j: it is improper to maintain, that the soul is 
the world?— we do not 


i^ecause here the soul, which is endowed 
object, the body, is an object of perception, ar 
itself is not a worldly state. 

t On the ground, that every one who feels pai 
part of the body, refers this part to himself, as 
aches.’^ 

J The desire of happiness ; but if happiness is 
must be also admitted, because both are inseparabl 
. § Of the Vaiseshikas, according to whom the s< 
fourteen qualities ; intellect, pleasure, pain, desire, 
number, quantity, severalty, conjunction and dis 
.and demerit. - • ' , ■ 
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the soul,. J^iS' the .sound .iS' a quality ui the ether, we deity thin, he^ 
cause the: soul and -unhappiness are nut objects of one aiui the 
fund of knoAvledge.;!' tor ■ a knowledge , of unhappiness, winch h* an 
object of, pet'ception, can- never become an ubject of ti'e suiil, uiiicn 
is eternal, and can' only .-he ■■knu.wn .by inference, 

noi become on oh jeoj of the soul for this reason 2.1^0^ thttt the srau, qs 
one, is 00 object of an) thing whatsoever. 

If you maintain, ‘ that, like a light, the soul, although oVie,. is an 
object and manifests objects,’ we do not acice, be'-’ait:w l]ih is im'» 
^possible' at ■one and the-' same time, ^ and because the soul has no 
.parts,' lienee the idea, that .there Is a percepfi m f>f k»no.v!fdge. aru! 
that knowledfje is at the same time perceived, cannot be admitted 
wdh reference to the soul. 

If it t.s said: ‘ Unhappiness and soul, the one of which is an 
object of perception, the other of inference, are in relaiion uf quahiy 
and substance, as may be ---known by l.nference ; for unlmppinesj^ is 
constantly an object of perception, and has an equal dependence 
tipon a substance, as form has/ etc., Accordingly, as unhappiness m 
through its union with the mind, such nttrihutes 
as multiplicity, changeableness and transientness, must be aiso 
assigned to the soul ; for, without a change in die substance which 
in contact, it is nowhere- found that a quality is added or removed. 
Nor has it at any time been found that a «iubstance which changes, 
is without pails, or that a snbsiance whose qaahoes are transient, iii 
eternai. Nor is the ether considered as an ei.eriiai thing by ihi^sc 


^ V 12., the connexion [between substance and quality" which ccciKL'- 
between ether and sound, of which the one {sounds is perceptibh.', 
the other \,ether) not perceptible, maj alstj exist between soul .turn 
happiness. 

t This is in accordance with the principle, that where- ihcro is i 
relation between quality and substance, these arc both perceived b\- 
'one and the same kind (source) of knowledge, as for instance a jar and io: 
white colour. 

I In^ accordance with the doctrine of the Nyaya, that Urn miH*;!. 
through 'whose agency every object, external or inluru/d, is fcpri.sculed 
to the soul,^ can only perceive one object at one time. 
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ti'lio follow the Sruli. Nor is there other case.* If yon say, 

‘ that a thiopr, although it changes may be eternal, becailse the hn iw- 
ledge, * that ss this,' yet remains/^ — we deny this, because the notion 
of change cannot be thought without the notion of a change uf the 
pans, "ofihe thing. ■ ■ '' d,, / 

f\nd if you say, ‘ that a thing which has parts, may also !)e eter- 
nal/ we deny this, because a thing that has parts, before have 

hco'o joined by a union of its parts, by which the idea of a separation 
,is..,estabrished. 

If you sa 5 % * that this is contrary to pefeeption, as if 5 on see light- 
ning/ we object, because we conclude that its parts have been pined 
before. Therefore it is impossibie to conceive the idea that the soul 
is the site of unhappiness and other transient qualities. 

And if you say, ‘ on the supposition that the supreme s(ju 1 is with- 
out unhappiness, and that there exists no other soubwhich is un- 
happy ; the S'astra, wfiich is commenced for the purpose lo remove 
onhappioesSj is useless/ we object, because it ha.s the purpose to 
destioy tiie illusion 01 uniiappiness, which is placed upon ike soul by 
ignorance. Atid also because the unhappiness of t’ue soul is only 
licLUiuus, and is removed in the sa??ie way, as a mistake in counting a 
common number, in which the person who counts himself, is in- 
cluded t 

As the image of the sun, etc., enters the water, so the entrance of 
the soul means the perceptibility of ike soul in ifs effect which is 
manifested like a leflection. Before the production of the world 
soul is not perceived ; afterwards being perceived within the intellect 

'! he supposition of atoms is meant ; for the existence of atoms cail 
Mot be proved by any evidence, ■ ^ ■ 

f This seems to refer to the following tale. Ten friends having 
crossed a dangerous river, were anxious to know, whether any of them 
haa been lost, and accordingly one of them commenced to count, but 
Cinitting himself (A’tma, meaning the soul and himself,} found of course 
tlui there were only nine. The others successively counted also, but 
doing it in the same manner as the Erst, the result w^as the same. Upon 
this they thought, that one had perished in the river, and broke out 
ill lame.iilat:1g.ii3. A stranger;.- who -.passed .-by,,, perceived tlie:- 'cause - of 
their error, and explaining it. to them- .satisfactorily,- changed ..their,, distress 
into rejoicing. -8: ■■■ -b'C -. i /b 





in the effect which is created, manifested, as the reflection of the sun 
is percewed in \Mter, etc., it is defined, as it were, as entering after 
the creation of the effect. This is evident, for example, from the 
following passages ; 

“He entered this world.” B. A. U. 1st Adh. 3d B. 7. B. I, Voi. 
II- P- 155 -) “ Having created this world, he verily entered it." 
(Taittaiiya U. sd Adh, 6ih Ann. B, I, Vol. VII. p. 90.) “Having 
opened the place, where the hair is divided, lie entered by this door” 
(Aitt. U. 3 Kh. 13 Varga B. I. Vol, VII, p. 198). “This deity re- 
fleeted: Verily, I am these three deities.” (Chh, U. fiih Prapa 3 
Kh- B. I. Vol. III. p. 406,) “ Having entered by this life, son!, etc." 

(Chh. U, 6th Prapa 3d.Kli. B, 1 Voi pp 407—411.) 

This is visutii dji ihs cniervig of the soul, hut ivs Siiy it is itttpers-* 
ble, that the soui which is alUpervading and^witiiuut parts, has ever a 
real entrance, the notion of wiiich is to proceed from one pait of 
space, pface, or time to another. 

Moreover there is nothing else but the supreme soul, as we said 
before in accordance with such passages of the Sruti as the follow- 
ing: “There is nothing else that sees, hears, etc,, but he.” (B. A. 
3rd A. 6th B. I! B. I. Vol. II. p, 637.) 

And the notions of creation, entrance, preservation, and destruc- 
tion are merely formed for the apprehension of the soul. Again the 
apprehension of the soul is enjoined for the sake of final liberation, 
which is evident from such passages of the Sruti as : 

“ He knew the soul.” (B. A. ist Adh. 4th B. 10. B. I. Vol. II. 

. p. 1 9S ) “Therefore he was this all,” (B. A. p, 209 ) “ He who 
knows Bratnha. obtains liberation. (Taitl. 3d A. I Anuv. I Kh. B. I. 
Vo! Vn, p, 37.) “He who knows the supreme Bramha, verily 
becomes Bramha.” (3 Mund. U. 2 Kh. 9 M. B. I, and Vol. VIII. 

■ P- 323 ) “The person, who has a teacher, knows 7?;-, ” (Chh 
U 6 Prapa, 14 Kh. Kh. B, I. Vol. HI. p. 439 ) ” He lives as long” 
(as he has not obtained liberation.) (Chh. U. 6th P. r4tb KI. B. I. 
i Vol. HI, p. 460), It is also evident from passages of the Smriti as : 
Then forthwith.” Bh. G. i8th Adh.,' 55) Having known me in 
truth, he enters me. “ For it (the knowledge of Bramha) is the 

highest knowledge ; for immortality is thereby gained.” (Manta S 
i2th Add. 85.) ' , ■ 
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'kni Ihe passages with regard to' a'-', creation, etc. serve for the 
purpose to establish the knowledge of the identity of the soul, be- 
cause the ootioa of difference is prohibited. Therefore the entrance 
nieans the perceptibility soul, as far as it abides in its effect. 

Until the ends of the nails, as a razor is placed in a razor- 
’case, or Viswardbbara in the dvvelling of Viswambhara. They 
'do not behold him. For when incomplete, when inspiring 
only, it is called life, when speaking, speech, when seeing, 
sight, when hearing ear, when minding, mind. These are the 
names of its actions. Whosoever worships one or the other 
special beings separate frorn that totality, he does not know, 
for that soul is incomplete ; it is deterrftihed by this or that 
individual function. The soul ; considering tins, a mam 
worship it ; for in it all these differences become one. 

** Until the ends of the nails.’' i(Vide. p- 78.) This means, to 
the ends of the nails the consciousness of the soui extends. How 
did he enter the world ? The answer is : As in common life, ** a 
razor is perceived as placed in a razor-case, or as Viswambhara, 
which means fire, — so called from its supporting (bhara), the world, 
Viswa,— is concealed in a nest, viz, in wood, etc., — ir is there; for on 
rubbing wood, etc., fire is perceived,— and as a razor is placed on 
one side of the case, and as fire is everywhere pervading wood, etc , 
CO, the sou], generally and specially, abides pervading tt e body. 
For there it is observed, performing the functions of inspiration, etc.', 
and of seeing, etc., Therefore ** they do not behold," do not appre- 
hend him" the soul, which has entered there, endosved as it is with 
inspiration, etc., seeing and other functions. 

But is not in the sentence : They dO not behold him/' a prohi- 
bitioii of a thing, which has not been obtained before ? for, no donU 
the beholding has not been obtained in our text. 

There is no fault in this, for in the passages, relative to the crea- 
tion, preservation^ etc., which were directed towards the acquirement) 
of ike knowledge, that the soul is identical, the beholding (knowledge) 
of it (of the sou!) has been introduced, Thus a Mantra declares s 
Being of this and that form, he became every form for the sake of 


12 
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• being seen/' .(Kath. .. U. ■ 5 ■ 7 . 9; lo;' M^ntr. B. !. Vol Vllf, p. 103^ 
B, A. U.,2 A. 5 Bramh. 19 Kh. B. I. ¥0!. IL'p, 6,000 p. 23.) 

, The reason, , Vi hy tne ,■ having, the functions of inspiraiioiij 
expiration^ etc., is not apprehended, ' is given in the words : 

,wheii, incomplete, j becaus.© .it is not perfect, when inspiring or per* 
lorrolng other , functions... . Whence again proeeds the Incomplete- 
ness? The answer is for. .by “ Inspiring" performing the function 
of inspiration (Pranana) it is failed life (P-ina), for hr performing 


the function .of . inspiration (Piaoina) li^'e (Fraii-V) that is to 

say, performs no other faction, ns a rroc.LcuH'^y or <i : -.v r.add 

.■ from his special because it docn '(iot if. the 

other fimciions, it is incomplete. 

In the same manner, “• when speaking,” i^erfr-rreins the fmiciion 
ol speaking, it is called speech, “ When iceir^ it ir called sight ; 
for because the beholder sees (chashte) there: ore it is called eye 
(Chakshu :) ; when hearing (s’rinwan), it is called ear (s’rotram). By 
the words: “ when inspiring, it is called life, when speaking, speech,” 
origin of the power of action is shown, by the weirds " When 
seeing, sight, when hearing, ear,” the origin of the power of know- 
ied,se; for the objects of the power of knowledge are rarne and form ; 
for nothing is an oi,,|ect of knowledge, unless liaving name and form,: 
The organs ot perceiving them are the eye and the ear, and the 
action, to be penormed by na/se aud form, is intimateiy s; :i!ed with 
life. The organ of the manifestation of ihh acibn, which depends 
upon life, is the word. In this manner spescu is mentioned here in 
illustration of the othet organs of action, viz , the hmd, foct, and th- 
organs of excretion and generation ; foi it will afterwards be said ; 
■' for this all is manifested, or this threefold, name, form and action ” 
(B. A. 2d A, 1 st B. Ist Kh. C. I. Vol. K, p. 313 ) 

“ When minding, mind.” Jfiud (m.tna ;) is derived from mind- 
ing (manute), and it is the general organ of the manifestation of the 
power of knowledge. 

These names of inspiration, etc., are ii>e names of “its.” (he 
soul’s, ‘actions.’ that is to say, produced from actions. They are 
names of action, as it were, but not objects of the substance, (of the 
soul) alone ; therefore they do not manifest the whole sabstanc'* of 
the soul; for in this mapner the soul, ah bough manifestad by the 
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section of inspiration, etc. and by its forms and names, derived from 
its different actions, ts sh'H not compleiely apprehended . 

‘‘ Whosoever worships this or the other special being,”— separated 
from its totality as inspiration, etc,, for instance life, or the eye, as a 
being, unmodified by the totality of the other special actions,— 
whosoever worships this In his mind under the notion, that it is the 
soul, he does not know” Bramha. Why? ‘‘for that s'oul is in- 
complete,” not whole, because this soul, as separated from this 
totality of inspiration, etc., seeing^ etc., and determined only by one 
or the other determining action, excludes all the other attributes. 
As long as a person knows himself only as determined by the activity 
of his own nature, which appears in such sentences as : “ I see,” “ I 
hear ” “ I touch,” etc., so long he does not know perfectly the com- 
plete soul. 

How again seeing does he know ? The text answers • The 
soul F for it is called soul (A’tma) because it "unites (obtains, 
A’pnuvan) all the above mentioned different functions of life, etc., 
The soul, in this manner including “all differences, become all ; for 
only in its notion as substance it unites (obtains) the differences, 
produced by actions of inspiration, etc., etc., which are the fictitious 
attributes of the sotd. For instance it will be said : “ He thinks, as 
it were, he proceeds, as it were.” (B. A. 4th A. 3rd B. Sth Kh. B. L 
VoL IL p. 73^)* Therefore “ The soul, considering this, let a man 
worship it for in this manner the w^hole soul is comprehended by 
its own notion as substance. Why is it -’the whole ? Under this 
doubt it is said in the text ; “ For in ii,” “ for,'’ because, “ in it” 
in this soul, when considered, considered without fictitious attributes', 
like the different reflections of the sun in water, the above mentioned 
differences as life, etc., which are fictitious attributes of iJie soul and 
bear different names from their different functions as inspiration, etc., 
“ become one,” obtain indifference, therefore ‘‘ the soul considering 
this, let a man worship it,” 

The passage : “ The soul ; considering this, let a man worship, 
it is not a regulation, by which the acquirement of something not 
acquired before is enjoined, as it is acquired on cur pan ; for the 
knowledge whose object is the soul, is produced by passages of the 
Sruli, Inlended W produce the idea of the supreme soul, for insiance ; 
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•'-‘That preseiitj- percepaihle Brahma/’ (B. A. 3rd A. 4th B. 2 K/i, 
B, i. Vol. IL p. 575.) '‘Which is soul/’ (B. A. 4th A. 3rd B. ist- 
Kh. B, L Yul. 11 . p. 723 ) Whose nature is knowledge, etc. (B. A. 

P-305) 

There by the knowledge of the nature of the soul is removed the 
Ignorance, which Is the misunderstanding that the non-sou! is the 
soul', and which creates the fictions of agent, etc,, rite and reward. If 
this ignorance’ removed, the thinking of the non-soul is impossible, 
because desires and other faults are impossible, It remains at last 
only the thinking of the sou). Thereb)re the worship of the soul is 
on our pari not enfoined ; for k is acquired. 

We will not now discuss, whether the acquirement of the worship 
of the soul is called proceeding from the text, or permanent, but ai 
my raie it is regulation for somelhing not acquired before, because. 
If knowledge and worship are the same, it was not acquired hifore^ 
and the identity of the terms of “ knowledge’’ and ^‘worship/’ is 
evident from the passage of ih Sruti, commencing: Fie does not 
know/’ where knowledge is praised, and concluding : “ The sou! ^ 
considering this, let a man worship it/’ (B. A. p. 173), for by socb 
passage of the Sruti as : ** By this he knows this all/’ (B. A. p. 183), 
and: He knew the soul,” etc. (B. A. p. 298), knowledge is the 
same as worship, and as it was not acquired before, it is also the 
object of a rule. 

Nor show people any activity, if only the nature of a thing is 
lelated. Therefore that passage is a regulation for acquiring some-- 
‘^tbing not acquired before. 

This follows also from its being identical with a regulation CDn» 
cerning rites. As the regulations concerning rites enjoin bj such 
words aS’.* “Let him sacrifice/’ let him oiler/’ so by similar words 
as -.“Let a man worship it/’ and The soul should be seen/’ 
"rlc., ike 7 £;orship of the wul is enjirmid^ wherefore there appears no 
difference between a regulation enjoining the worship of the ]^siipremo 
sou! and the former regulations. 

-This follows also from the reason, that knowledge is An act of 
Ihe, mind. As a person, by whom an oblation is taken for a deity, 
should i^'flect on this deity in his mind, before performing a sacrifice, 
which li'comthenced by the word : “ Vashtid/' by whicluliis and 
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other ceremoaies are p, raved as acts of the mind, sa the passage : 

Let a man worship/' indicates the soul is to be thoaght of, to be 
meditated upon (R. 4 . A, si A. 4.th E. 5th' K^h. B, I. V. IL 450,) and 
that the act therefore refers to knowledge. In this' manner we 
maintained that tthe terms ** to know'^ (Vedaj and" ** to worship"' had 
-Ihe same meaning. . ■ 

This follows also from 'the reason that possesses the 

three parts of a regulatiam For instance in the regulation : ** Let 
him sacrihce/' etc., viz,, what, by what means, and how, the three 
parts, by which future desires are removed, clearly appear. In the 
same manner, if the regulation : “ Let a man worship.,"' is about to be 
hxed, and at the same time the intention, what is to be worshipped, 
by what mearis or how, the three parts are established by a passage- 
like this : Let him who is intent on the duties of abstinence (from, 
desires that are forbidden! of the observances of a religious student, 
af tranquility and self-restraint, of resting (from all ceremonies),^ 
endurance, etc., worship the soul by the mind.'' 

And as by the enunciation of the regulation for the Dars'apurna- 
masa, etc., the application of all its parts ts ssiahlished, so by the. 
enunciation of the regulation for the worship of the soul Is estahhshed 
the application of the subject of the worship of the soul as found in 
<1^// the Upanishads. The application of passage as: “He is not 
this, he is not that. (E. A. 2d A. 3. B, 6.th K. R. J. V. III. p. 435.) 
“ Without gross body," one, without duality. (Chh. U. 6 P, 2 K, p, 
387,) “He overcomes death,*' etc., is made by showing the speciality 
of the nature of the soul which is to be worshipped. And the reward 
is liberation or cessation from ignorance. 

Others say : ‘ B.y worshipping should be produced another 

special knowledge whose object is the soul. By this alone the soul 
is known, and ignorance also removed. The Iknawledge produced 
by the word of the Veda, has not the soul for its object. This sense 
is also supported by such passage !as : “ Having known, let 
him form his knowledge “ he is to be seen, to be heard, to 
be thought of, to be contemplated, to be searched, to be en- 
quired/' 

We do not admit the latter vim-^ because its meaning does not 
differ from the former, Nor is _ the passage;; “The son!; iherefoio 
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Jet: hi/H' worship it/' a regulation for something, not acquired ' before/ 
Why ? The words, referring to the nature of the soul* .'have no other 
meaning, of any thing to be^done by ' the min d or the external senses' 
beside the knowledge, .produced ' by ' the prohibiting sentences with 
reference to the non-soul.^ ■ For there is a rule has taken effect, 
where, beside, the knowledge 'produced by merely hearing the words 
a'person is observed.as engaged' in its execution, as by the rule of the 
.Darsapurnamasa : let him, who is desirous of .heaven, sacrifice/^ 
ior the knowledge, produced 'by the words for the regulation of the 
Darsapurnamasa, is mi also the performance of its ceremonies. Tnis 
is dependent on a perfect knowledge and the otlier requisites ; but 
here^on ike other hand, beside' the knowledge, produced by the 
..passage viz. “ Ele is not this, he is not that/' establishing the Idea of 
the soul, there arises no activity/as it does not regard to the cere- 
nionies of the Darsapurna.masa, etc., and this lor the reason, that the 
knowledge produced by that passage, causes the cessation of every 
activity; for {the knowledge of ‘a person who is unconcerned in any 
worldly affair, does not produce activity, because such sentences as ; 

He is one without duality/’ (Chh. U. 6 Prap. 2 Kii. B. J. VoL IIL 
PP* 3 ^ 9 ^ 39^-) ''That art thou/’ (etc., pp. 448, 457, 453, 455, 
461,) annihilate the (knowledge) relative to non-Bramha, or the non* 
soul. And this knowledge being annihilated, no desire for action 
arises: for it would-be contradictory. 

If it is said, ‘ that by the knowledge alone, produced by such pas- 
sages (as established the nature of Brarnha) there is no annihilation of 
the knowl dgc of a non- Brahma or a non-soul. And this kaawledge 
being annihilated, no desire for action arises: for it would be contra- 
dictory. 

If it is said, * that by the knowledge alone, produced by such pas- 
sages (as established the tuiiire of Brahma)^ there is no annihilation 
of the knowledge of a non Brahma, or a non-soul/ we contradict, 
because it is proved by such passages as : “ that art thou/’ ** It is 
not this, ” It Is that/ This Is the soul,” One immortal Brahma 
without -duality is this,” “ Tnere Is none who sees, etc , but 

That is to say, the sentences which declare the nature of the soul, 
hare- the same ^ meaning as sentences, which prohibit to comprheiid tho 
feoul by attributes of .the non -soul , 
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him,” ‘'Know this alons as Brahma.” - (Kuna U. i 

VIII, p. 43.) 

reference 

becau e by passage, setting forth the true nature of the soul, such a.s : 
Tnat art thou/' the knowledge of the soul was established at the 

for thJrrh ^blerent front ti.e regulation 

aor the object af the seeing, was necessary.* 

■t/™, ‘l==l*«on ol 

obi J, h of ‘11= sool cooU „ol «,!„,■ ,0 

object, bccaosa the t.o.Jedg. „- ,b, 

retrogress m.nhnitum. For as (according to your opinion) by hear. 

ation, knowledge does nat arise, it would follow, that also by hearin- 

Th» sam > and tins w mid req.aire an nher regulation. 

I TT ^ ‘ 'bat a retrogress 

infinitum is evident, (by your assumption ) 

3- Furttisr, if y,ju assunie, ‘ that by the continuauan of the re- 
-oUection of the knowledge of the .soul, arising iro.n pas-sagas, 

meaning is produced, different from the knowledge of what is 
mere.y heard, (and that therefore a regulation is nece.ssary)’ we do 
not agree on the ground, that the m-e-ming has been obtained. At 
e time indeed that the knowledge, whose object is the soul, arises 
• trom hearing passages whicli produce //u idei of the soul, at the 

If 'there is one, it eitheTtakes ' 

place-I, wich rcerenco to the knowledge of the soul, or 3, to the hearia- 
o tie passage, setting forth the knowledge of the soul, or 3 to tlie 
continuation of the rocolieciion of its meaning, or 4, to the subduing of 

the state of the mind. But in all those cases it is impossible, as wilf be 
shown presently, A, G. , ‘ ' 
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same time this knowledge, at the moment of its, prodticiion, anii^ 
■fates the false knowledge with reference to Itself, And li the false 
'knowledge whose object , is the soaf, is annihilated, the natural re- 
collections also, which are the eSects of' Ihat/iz/^^ and 
which manifest the diferences of a sabtaiice not the soul, cease to 
•exist. 

This follows also from the knowledge of the Onrealiiy ijf emry 
other thing ; for if the knowledge of the soul is true, it is also kuowo, 
that every other substance is unreal, a.s tainted with transientness, 
unhappiness, impurity and many other faults ; also from the fact, 
that the substance of the soul is fre6 from them, Therefore', If the 
soul is known, there are no longer any recollections of a knowledge 
with reference to a non-soul. And as at last there exists in reality a 
continual recollection of the knowledge only of the soul, no regula- 
tion can be established* 

This follows also from the annihilation of d// faults, as grief, 
delusion, fear, weariness and other kinds of unhappiness for grief, 
delusion and other faults arise from a knowledge, contrary to that 
Recollection, as is proved by such passages of the S*ruti as : What 

delusion is there." (Vajan, S. U. B. 1 . VjI. p. 14.) the wise Is not 
afraid," You have, O Janaka, obtained fearlessness " (Br, A p, 
703 .) **The bonds of the hearts are broken," etc, Mund, 2d. Kh, 
8th M B. L Vol. p. 303 .) 

4, If you say, " but then subduing has another meaning ; there- 
fore there ought to be a regulation ; for the subduing of the state of 
the mind (Chitta) has a meaning different from the knowledge pro- 
duced by the words of the Veda. And in other philosophical systemf 
also the nature of a rule is known by that wiiich is to be done/ We 
deny this, because it (the subduing of the state of the mind) is not 
known as effecting liberation ; for in the Vedanta nothing else but 
the knowledge of the soul as Brahma is considered as effecting the 
ffnal end of man. This follows, from a hundred passages such as 
these: knows the soul alone; hence he became this all" 


^ • This may also be rendered . . . 
which is effected by that recollection 
arise from a contrary knowledge, 

f In the YogasMstra, 


and other kinds of unhappiness, 
for grief, delusion and other faults 
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A» pi 209 ») The knower of Brahma oblafns the supreitie 

Brahma;* (Taittiriya U. M. A. 1 . A. T M.'B. L VoL VIL p. 51) 
Whosoever verily kiiows the supreme Brahma, becomes Bramha/" 
A person who has a teacher j knows/^ (Chh, 6 th P, i4tb K. B. 

IIL p. 459 ) To him all becomes forever without fear,** Wnr 
ever thus knows, becomes Brahma,” etc. 

Moreover the aforesaid subduing depends not upon another can^e : 
for beside the uninterrupted recollection of the knowledge of the 
no other cause exists for the subduing of the state of the 
and in this sense it has been stated before ;^ without a u 
ledge of Brahma, however, nothing can be thought as 
liberation. 

Farther there* is no intention, and therefore is ttOi'reguiail:jn-. 
What has been said before, * that, as an intention with regard to a 
regu!ation,~for instance when it is said; “Let him sacrifict/^ 
where the three parts of a regulation, , what, by what* means, ^ nd 
how, are present, — is removed by understanding the effect, cause 
the necessary acts, so it is also here established with reference 
to the regulation for the knowledge of the soul/ we say, this is 
not true, because every intention is annihilated at the very time» 
when the meaning of passages as the following is understoad : “One 
even without duality” “That art thou/* “He is not this, he 
is not that.” “ That soul* which is not within, which is not without* 
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Kh,) there is no proof by the mere decLiration of the nmite 
of the substance^ so there is also no proof in passages, selling 
forth the nature of the soul/— we object, because there is a differ- 
ence. Neither the declaration of the nature of a thing, nor the 
tieclaration of rites is the cause of the proof or non- proof of a 
passage 0/ the Vedas, but it is the production of knowledge, iiniled 
with its necessary effect. Where such a passage is met with, it is 
also proved, and where not, it is not proved. 

Moreover we would ask you : Do you admit, that in passages, 
engaged in declaring the nature of Bramha, fa determined know., 
ledge, which is at the same time united with its effect, is produced, 
or is not produced ? If it is produced, why is it not proved 1 Do 
you not see the effect of the knowledge in the disappearance of the 
faults of ignorance, grief, delusion, fear, etc., which are the causes of 
the world ? Or do you not hear ; What delusion, what grief is there 
for one who knows the identity. (V, U. A’. 7, p. 14.) ** i know 

even Mantras, not the soul/' “ Being such, O most venerable, I am 
grieved. O venerable, do leach me to overcome grief/' And of 
the same kind there are a hundred other passages of the Upanishads, 

Is then in such passages as : He wept," etc., the knowledge a 
determined one and united with its effect, or u it not} If it is not, 
we may admit, that there is no proof for it. If there is no proof for 
it, what does it matter with reference to the passage, producing the 
knowledge, which is determined and united with its effect ? And 
if there is no proof for the latter, what confidence can be placed in 
passages, referring to the Darsapurnamasa and other ceremonies ? 

* But are the passages, referring to the Darsapurnamasa and 
other ceremonies, not proved by their producing a knowledge, 
causing man to act ? The same is not found in passages, referring 
to the knowledge of the soul/ 

This is true ; however, it is no fault, because have obtained that 
which is the cause of proof. The cause fof proof, namely^ |s what 
has before been mentioned,^ and noihing else.f This, however, is 


, ^ ■Viz, such passage as produce a knowiedge which is determined and 
at the same time united with its effect. 

•'I the cause of a proof is neither that- winch produces a know- 
ledge 'by /which ^action ^ is- produced, because otherwise no piwf.'pf 
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nWkt a merit then a fault, because, if there is something, producing 
a knowledge united with its effect, which annihilates the csuse of 
every action, it cannot be maintained, that there is no proof of the 
passages, producing the knowledge of the soul. 

' But passages, mentioned before, such as : Having known, let 
him from Ms knowledge, are rather destined for the cause of 
worship, without the knowledge of the meanings of the passages/ 
This we admit ; but they do not refer to a rule for something not 
acquired before, but to what has been necessarily acquired in our 
text. ■ . ■ 

‘ How again can the worship of the soul have been acquired 
in the text? B'ot it has been said, by the an?iihilatmi of the 
no'^^-sotif there remains at last the permanent continuation of the re- 
collection of the knowledge of the soul/^' Very good. If this is 
the case, although perfect knowledge has been obtained, yet by 
the necessary effects of works which are the causes of the assump- 
tion of a body (transmigration) activity will be indispensable ; for 
action, having gained entrance in fword, thought and body, is more 
powerful, is the velocity of arrows, etc., when in motion. Hence 
the efficacy of knowledge, acquired in the course of discussion, is 
weak. Therefore we said before, that the uninterrupted recollec- 
tion of the knoVledge of the soul is to be effected by dependence 
upon the force of abandoning all world's desires, of indifference to 
them and of other essential causes ; but it is not a regulation for 
something, not acquired before, because the idea of a necessity to 
act has not been obtained. Accordingly such passages as : Having 
known, (.let him form his knowledge,” are intended to establish a rule 
for the uninterrupted recollection of a knowledge, which is obtained ; 
for another meaning is impossible. 


passages were possible, by which something is forbidden,— nor that 
which produces a knowledge prohibitory of an action, because otherwise 
no proof of passages were possible which enjoin action,- nor that which 
IS different from either, because in the case, no proof were possible in 
accordance with the first supposition. 

* That is to say, it has not been obtained from the text, bni from 
something not connected with it, vw i the annihilation of the idea of 
the non ^ soul. ■ ■ ■ 



the soul, is to be worshipped. This Is also clear from the difference 
of that passage from any other, where the worship of the sool Is 
enjoined. Tbns for instance it will afterwards be said : “ Worship 
the soul as the of depe 7 idence'' In this sentence the worship 

of the soul is evidently intended by using the accusative case, in 
the sentence under consideration, however, the accusative is not 
employed, and there “ the soul, considering this worship it'' the term 
soul” means something different. Therefore it is evident, that not 
the worship of the soul is enjoined, but ©f something else possessed 
of the qualities of the soul/ 

We deny this, for as at the end of the passage the idea of the 
worship of the soul is understood ; it is also understood, that the 
sou! alone is to be worshipped, viz., “This, even this is to be con- 
ceived in this all, viz., this soul,'’ Because this soul is more in- 
ternal,” “ He knew the soul” 

i If you say ‘ that there does not arise the notion of the worship 
(of the soul) as the beholding is prohibited for him who entered ; 
for which soul Is said to enter, for the same the beholding is for- 
bidden, as it is evident from the passage, obtained in the tes;t, viz , 
“They do not behold ” (p. 85.) Accordingly the soul is no 
object of worship/ 

We deny this, for the beholding is merely prohibited, in conse- 
quence of the fault of non-totality, with the intention to guard against 
the fault of non-totality, not with the intention to guard against the 


^ This is an objection in the view of the S^nkhyas viz., the non-soul 
the PrMhana, (the chief) or Mula Prakriti fnature as the roof of all 
ligi) which, according to ^ the Jpassage; would obtain the attributes 
or the, non-soul is to be thought' of unckr the attributes of 
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worship of the soaU because the soul is determined in ihai passagi 
6 y the differences of inspiration and other actions. 

And if you say, "that the worship of the soul was not intended/ 
the consequence were, that the passage, referring to the non-totaiity 
of the soul, which is determined by individual functions, as inspira- 
tion, etc., would be without use, via., for that soul is incomplete ; 
it is deiermHed only by this or the other individual function/' (vide 
p. 86.) Hence it is proved, that the soul, possessed of many func* 
tions, on account of its totality, is an object of worship. The final 
application, however, of the term soul'' after the term consider- 
ing this/' is in truth only to show that the real notion of the soul is 
no object whatever of the inflective base of the word atraan (soul) 
and its inflection. terminations, (that is to say, the supreme soul can- 
not be described by any words,) other- wise the accusative case 
would have been used : “ Let him worship the soul." If this were 
the meaning, (that is, if, without the formula considering this" 
the word atma should be applied) then the inflective base and one 
of its terminations would be applied to the soul. But this is not 
admitted, as is clear ^from such passages of the Sruti as : It is not 
this, is not that,” How should one know him who knows," 
** Unknown is he who knows," (B. A. p. 473.) From whom 
words and the mind return, without having obtained him." (Taitt. 
U. 2d A. 9 A. B^J. Vol, VIL p. 119.) The passage, however; " Let 
him worship the soul as the place," is not a different word, be- 
cause k is designed to remove the worship of the non-souL 

This even this is to be conceived in this all, This soul ; 
for by this, one knows this all. As verily by a footTprint one 
finds cattle^ so a person who thus knows, finds fame and com- 
pleteness, 7. 

if it is said : ‘ Both the soul and non-soui are to be known, as 
they have the common notion of ^not being perfectly known. Why 
then is here made an effort to worship the soul alone, as it is said : 

The soul, considering this let one worship it," and not also an 
effort with regard to the other knowledge?" The answer to this is : 

This, even this/' which is obtained in the text, ** is to be con- 

! C^^ived/' to be _ comprehended, nothing el'scj this all" (the sixth 
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case -m Satmtiiy* ksyz, Sarvvasya/’ is, for the sake of determina- 
tion, used for the seventh, Asmia Sarwasmin,”} '' this soul/* the 
nature of the soul. Shall this no3 be known ? so^ why not also 
what is .different ? Because, when known, another knowled^i'e is not 
required, differeiu /m ;^' knowledge of ike soul Why? “ for,^’ 
because, by this, knowledge of the soul, “ one knows this zllf 
all this other which is non-soul, 

the objection, is made,' ^ by another knowledge is not "known 
..another; thin.,g, , ive shall refute it nfierzchirds by the passage, referring 
to the drum, drc. (B. A. 0 . p. 452.) 

ilow again is this to be conceived ? The answer is : As verily/’ 
In common life, ‘*by a foot-print” (a foot-print is called a place 
manked by the hoof of a cow, ^cl) **one” who makes a search by 
means of a footprint, finds/’ recovers, cattle that have been lost, 
'tnd whose recovery is desired, thus, when the soul is obtained, all Is 
©Maimed. 

* If the soul Is known, all other is known, and knowledge we map 
Mitmf is obtained in the text. But then how can it be called obtain* 
lug a krm whkh is not authorised by the lest ?’ Tiiis is not the case, 
because the term of /* knowledge” and of ** obtaining ” have one 
and the same meaning according to the Inteniion of the speaker ; 
for the non-obialning of the sou! is even ignorance. Therefore is 
kliowiedge of the obtaining of the soul, mid the obtaining of the soul 
is nbt*-— likfe the obtaining of anything which is not the soul,— to be 
coimpfehended by the notion of an acquiring of what was not 
acqttlired before, because there is no difference (here) between the 
obtainer knd what Is to be obtained ; lor where the non-soul is to be 
obtained by the soul, there is the soul • the obtainer, and the noa-^soul 
what is to be obtained. This (non-soul) is not acquired, as concealed 
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df mother«of.peorl, although apprehended,^ which appears through 
error as silver, is merely a concealment of the opposite knowledge, 
so is apprehension even mere knowledge, because knowledge {has 
destroyed the concealment by the opposite knowledge. Thus in this 
case also is the non-obtaining of the soul the concealment of ti 
merely by ignorance. Therefore by knowledge must be understood 
an obtaining, which annihilates ignorance merely, and no other 
obtaining. Therefore we shall say afterwards, that In respect of the 
obtaining of the soul, any cause, which has any meaning different 
knowledge is useless. Therefore the text, without any doubty 
intending to set forth the identity of the terms of "‘knowledge’" and 
obtaining,"'* after having mentioned knowledge in the text, says s 
One finds'^ (as Vindati, “ to find,^^ has the meaning of Lffbh^ 
obtainining,"' this is stated as the effect from the knowledge of the 
qualities ) 

As that soul, by entering with name and form, acquired fame> 
viz. with the names and forms of the soul, £lc., and as it obtained 
completeness (Sioka) that is to say the totality of life and other 
actions, so a person who thus knows, "‘finds/' obtains, “fame/' 
(kini) celebrity, and "" completeness” (Sioka), a multitude of foUowerst 
together with his friends. 

Or the passage maf also thus be understood. A person who knowst 
the substance in the declared manner, obtains the knowledge of 
identity (which is understood by term “ kirti,’’) desired by those who 
strive for liberation, and the fruit of that knowledge (which is under ♦ 
stood by the term Sioka) liberation, that is to say, the principal 
fruit. 7. 


This is denrer than a son, dearer than wealth, dearer than 
any other thing, dearer than all, because this sou! is more 
internal. Whosoever says to one, saying any thing else 
to be dearer than the soul : “ What is dear, is to perish/^ 

he is the lord, iherefore verily it should be so. A person 
should worship as dear even ^the soul. Whosoever wor« 
ships as dear thf soul, to him is not dear a perishable 
object. 8 


* According to its' nature, adda h* 
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And tVby then is the nature of the soul to be known witliont re- 
gard to other things ? The answer is : “ This,'* the nature of the 
soul, is dearer/' more beloved, “ than a son for a son is gener- 
ally known as dear. By saying that it is more beloved even than 
this, it is shown, how exceedingly dear it is. In the same manner 
it is dearer that wealth,’* gold, jewels, &c., in the same manner 
^'dearer than any other thing,” which is generally known as dear, 
that is to sayj therefore dearer than alb 

Why then is the nature of the soul more beloved, why not rather 
life&c. ? The answer is: The totality of life is more internal, is 
nearer the soul than what is external, a son, wealth, &c., “ because 
this soul/’ this nature of the soul, “ is more internal ” than what is 
more interna!. For a person who in common life is exceedingly 
dear, must be obtained by every effort. In this manner is the soul 
the dearest of all that is dear in common life, that is to say, great 
efforts should be made to obtain it. Why again, discarding an effort, 
considered as a duty, with regard to the obtaining of other dear 
objects, shall, — by the abandonment of either of the dear objects^ ike 
soul and nomsoul,— with reference to the obtaining of the production 
of one, the abandonment of the other rather be made by the obtaining 
of the production of the soul, — why not the contrary ? 

In reply to this it is said : Whosoever (vlx. a person who holds 

that the soul is the dearest object) says to one saying any thing else,” 
some particular non-soul, for instance a son, etc., ‘to be more beloved 
than the soul/ what ? “ What is dear/’ in the opinion, a son or the 
like, “ is to perish” (rotshyati) is to obtain concealment, or^ceasing 
of life (Pjanasamrodham) that is, “ is to be destroyed.” On what 
ground can he say so ? Because “ he is the lord/’ because he Is able, 
fit to say so, therefore it should be so, that he obtains the ceasing of 
life, as has been said by him ; for he is a speaker of truth ; therefore 
he is the lord to say every thing, Some understand by the tertn 
‘‘Iswara” (which has before been explained by able, and whose 
mpml meaning Is ruler, lord) quick.” If it is accomplished, then, 
.;|!)and#iiing every other dear object, a person should worship as dear 
soul. “ Whosoever worshiDS as dear thf^ 
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%tis 'kiiows, “ is 'not deaf a perishable object,^’"' an object whose nature 
Is subject to death. This miknte (let hiiia worship as a dear even the. 
'soil!) is' either only 'a repetition of what is certain' (of the^ sentence by 
■which the knowledge of the soul is produced) because for one who 
knows the soul, nothing is dear or not dear, or it Is said for the praise 
■of the knowledge, 'thal the soul is dear, or for^tbe determination of the 
fruit of the auribote of dear/' because it is producing faith in the 
i'eris;hal>!e nature of all dear objects in /he mind of o\\^ whose know- 
ledge of the soul is of a sluggish kind. 8. 


This they declare to be the knowh^dge of Brahma by 
:'\¥liicli men think, we shall become all. ' What IhenT-new: that 
Brahma, by .■which', he became ail " c- 


The knowledge of Brahma has been declared in the aphorism : 

The soul, considering this, let a man worship it." Wishing to 
e^tpiain this very aphorism, for which the whole Upanishad ha<3 
.'■been',;^ thetext ■eKarnpliies f/' under the desire of setting forth 

.necessity cC end.) '■ ■■■ 

This.-’ viz. the thing to be set forth, to be manifested in the text 
sentence, they declare '^ tiiey, vis. the Br^hrnanas those who are 
desiro^us to know Brahma, having repaired to the Guru (spiriftial 
teacher) the vessel over the future 'shoreless ocean of the pain of: 
.-exer ilo-n, caused:, by . ■i!)e'':iini,riterrupted ' revolution of the '''.wheel' M 
birth, old age and death, who are desirous crossing over to 
its shore,' who are separated horh the nature of cause and effect, 
viz., the cause of virtue and vice and its consequence, and who are 
desirous of obtaining' the eternal incomparable good, free from those 
i'atfxes. ■ ■ ' - 

What do they declare.^ The answer is the knowledge oC 
Bramha Bramha means ' the supreme soul; the knowledge, by 
whicB ibis is compreber.ded. is tlie knowledge of liramha, “ men, 
'think, we shall become alT’ the totality. The term man/' is' used 
for the purpose to indicate the special subject of this knowledge 
for imen alone arc ijse subjects' of- eh^eciing in a -pecial manner 



Brihad A'ranyaka Upanishad. 

■either a state of elevation* or of liberation. This is the intention 
of the text. As with reg:ard to works they think, titai fiuits wil' 
necessarily follow from works, so they ihiril;, that from tlit know, 
ledge of Sramha the fruit, which is the state of univcrsil idetuity, 
will necessarily follow; for as to their being proved hy the V'cda, 
there is no difference between them (the works and Hramha;. 

Iheref is something {: contradictory indic.ateil. Therefore we 
■ask : " What then knew that Bianjha,” by wiioae knowledge men think, 
we shall become all? What knew that, " by which," knowledge, 
he became this all, and Bramba is all according to the Stuli. 

If he, (Bramha) not entirely knowing any thing, became ail, 
then it fall) may also belong to others, mid of what use would //«■« 
he the knowledge of Bramha ? If knowing, mnnlhing it became 
all, then, as it is effected by knowledge, all (the elfm from know, 
ledge) is like the effect from work, and therefore the notion of 
transientness is in fact applied. Rforeover, the effect frorti a know- 
ledge of Bramha, which (effect! is the state of the nature of all, has 
the fault of a regress into infinitum, namely knowing something else 
than this, he became all, and further krtowing else, etc, etc. llmttttr 
^ knowing all, it became all, there is not the fault of a cowradic- 
<«oa of the meaning of the Sastra, and therefore not the fault of a 
jrtastentness of the effect. If. knowing something .w/y., this Bramha 

rT* then knew that Bramha, by which 

Aelwameall? o. ^ 


^ IBtAiima verily was this before; therefore he knew even 

me mu\, (Wmself.) 


letexi gives ati in atiswar, by 

via,, iiilei’iof ■ it f,i|| 

otion of a * cause of liie oatore of all | for it 
by kraowledgc ilie italufe of til f tipti 
rm, and the mi speaks of m obliloliii irf tl# 


e sea e of exisleacc, , the state of happlatii, in tiie different 

jigniog' to nmii ik^ aotioa oljaib|ect'i . , - , , 

^ ffi®aas hci e Mom knowledge. A'„ G* , 
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ft^fiite of all hy means of kno^aiedge, in- Ike words : Therefore lliiii 
Ijecaine til/' Tiicretee the words :** Brahma verily wis Ihis he* 
fore,” caniwt mean any thins? else foist the inferior Brahma/ 

Or; ' By making man the stshjeci of the knowledge, a Brahmana 
%vliD is to become this m^* be dmgm^kii. For in the 

passage : “ Men think, we shall become men are ^hiaiftfi! irs^- 

the text, and it is said, that they are In a special manner the sul.ject» 
to effect elevation or liberation ; fhk ts not said either of the supreme' 
Brahma, or of ihe Inferior Prajapati., Therefore, on account of //i>' 
Inewledge of Brahma, is here designated a Brahma (Biilhmana). 
who is to become a supreme Bramha, who by the knowledge of the 
inferior Brahma, v\t. Ihe knowledge, that dualily Is ideniiiy, a 
knowledge which Is connected with works, has obtained iht state 
of an Inferior Brahma, who has renounced all enjoy metii, and wlin 
by oblalnitig all, has broken the bonds of desire and work. It 
appears also in common life, that a term is applied with reference" 
to its ftiuire state, for instance in the sentence : ‘Mde cooks the 
boiled*' rice ; (Odana means rice which is bolted,) and also in the 
Sastri, Cor instance ;** Lei a Paribra|ak:a (a person who has already 
obtained a state, entirely devoted in the contemplation of God) 
fife to all beings ih iimmg- 0/ fearlessness/’ In tills manner 
soiiif eiplaiti' a Bramhana as a person who is in become Brahma, 

This is not right, beetiise, if ihe mature of all is obtained, Ihe 
fault of transientness is commilted ; for It is impossible, that- In this, 
world any person should in reality obtain by mf cause tfiolhe*. 
state, ind ai iAe same iime he eternalv In the same maimei, If 
means of the knowledge of Brahmt the nature of all sliosbld be 
obtained, a»d fki$ siaii ie ai iAe f amt iim tttmzlf, them \$ 
IradieSofi* II an ike oiktr &mi, II (vi^ , the nature of all) is catt- 
siiered as non-eternal, Ihe before meinlioned imW Ukm place, vise,.,, 
Ihai there is a resemblance with Ihe effects froni works. Itil if you. 
think, * that ilie abolition of the natore of noii'loialliy (individual 



♦ Here the opinion of the Vriilikrits is gifem wiiicli is the vim of 
the Bhiitriprapmtlia Blirlsliva, because the nature of all is obiainorf 
imder the noiicm of scnnethiiig to be accompliihed fol ati effort, hmi 
kiiowlcdge) il is Impambh, Hut the supreme Bramlia sliimld 
obtained the nature of all by knowledge, ■ ^ 





If yoo sa}% * that, without beini> produced by lltefc 

may exist the nalurs of non- Brahma and non totrd’!},' iru ohjocr, 
became ti is impossible, that case tiiey cmd : bi^ removed by 

the- knowledge of Brahma; for it is never observed tleru koowleilgo 
dthet destroys or creates the aiifibiiics of any actual ihh^T, hai ii ifi 
#ery- where Observed as the destroyer of ignorance, In ihe saiim 
manner let also m our case the knowledge of Brahma remote the 
nature of non-Brahma and RDii4otalit}% as the prMO unions of ignor- 
ance; but the knowledge of Brahma is never able to create or destioy 
any real thing. Therefore //;*’ bv nidch //)r mi&UMf 

the Sroti is lost, and a fiction is made of souieihing, not fottnd in the 
Sruti, IS even without me. 

If you say, ‘ dial ignorance with regard to Bramlia is impossible,'* 
not agree, because knowledge is enfoined with regard lo 


e&isleuct') which (nature' of rion-loialiiy) hi the c 
/?«// the obtaining of the nature of all, is ihv efcict 
the fiction of a ix^rsonjvi ho i.-i to become Br:il!nn» i.'i 
if jQit ikint^ that even before die knowledge of Ib'.'iiuoa i^verv co'O- 
Uire by tis possessing the natuse of Brahnia has ete'‘'u;d!\’ ol ix 
ihe nature of all, that the state of non* Brahma and in jvai-tO'ialil v hi 
superimposed in reality by ignorance and dual, :os ailver ia laipniiio* 
posed on moiher-of-pearl, nr ns any special pdacc |Atala meari», 
llierally, a division of the infernal regions) of sMn ihsg or iitKdearines.s 
on, the, sk)% so are here, the notions of .non- Brahma and of iiott fotaliiy... 
superimposed by ignorance mul lenioveJ hy the kfiowlmlge frf 
Bramha ; if you think thus, iheia it is right lo say, that in reality ihe 
supreme Brahma was, because in the passage: Bramha verily was 
Ibis before,” Ihe literal meauintg of the term ^‘Brahms,” Is ftiiprenie 
Bramha; for the Veda declares a raeaning, as it In reality is; hiii the 
ftetion, according to which a |>ersou which is to Iwcome Brahma m 
called Brahma, at variance with the meaning of the term Brahma/'^ if. 
not .rig hi, because a Ajpofkesis, by which de ‘mc^Hing of the Smtl i» 
lost, and a fiction is made of something, not acc|aiiefi in the Sruli, is 
InadmiHsible, unless there be some strong iiccesi'u)*. 

If you say, * that, withnut being produced hv 
may exist the nature of non- Brahma and non tota 
because it is impossible, that dis case tiiey emd 
Ihe-kuPwledge of Brahma; for it is never observed 
dthet destroys or creates the aiifibiiics of any actisi’ 
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mMmfi of) jiuvtfr it. I« the sjame nmnmt^ Irnni sucli 
m : *' I'liis all alone exislin-g/’ This all alone BralHiia/* ** Tlili? all 
laeieiy tbe ■ ** ’rbis is not i!iia!it}% aorulkaluiia/* ihe knowledge 

i»l identity uith reference to I'kamha could never be en|uined, tiiiless 
there i,s a .sii|)erhr*|>osiuoii of ignorance upon Brahma. We da not 
&a)Wjike you), as there is a willi regard to iwtiher- 

of-pcarL su there is a superiinposiiion of the natwe of mm* Brahma 
(aiaii) What then ? Brahma is is not the cause of the swperimposi* 
lion oi ibe nature of non-Brahma upon his own self, and is not ihe* 
producer of ignorance. 

We admits^ that Brahma is^ not producer of ignorance nor 
deluded ; but do not admits that there is another deluded conscious 
Seing (beside Bramha:, ivhich could be the producer of the ignoi- 
ance of non-Bramha. This Is evident from such passages of the 
Sriili as : “ There is no other knower than him.’’ ** There Is nothing,, 
else which knows but him.*' ** That art thou.*' (Ch. U, p. 448), 
** lie knew the soii!/^ (B, U. 184) I am the soul;' (B« A. |w 203). 
“ Another is he, another am L” He does not know/* And alsu 
from such passages of the Smriti as : Whosoever beholds (Sod as 
the same ia all beings/* etc. (Bhag. Git. 13 Adh, 37th SI), ** I am 
lli€, soul, O Gudakesa, dwelling in the heart of ail beings/^ B. 
toih Adh, 20lh SI.) Tbe wise see the same in tbe dog and 
the man who livens upon dog's-meat/* (Bh. G* 5th Atlh, iSib SiJ' 
And itum such Mantras as : “ Who beholds ail beings in the soul/* 
aiivi In whom all beings are like the soul CYaJ. S. U. M. b and 7 
B. 1. VoL ¥IL p. 13/ 

* Bill if this is the case, then is the advice of ihe S/’islra with* 
oiU any use Well, this may in tlit* manner be adfiiiited, If BraJima^ 
is known ; liiil if you sa)‘ ‘ also the kuowkdg is useless, we objecb* 
because the cessation of uatt«aniki’standing is visible/ If ii is said : 

* Thai ceshaiion Is even impossible, because ilieie is identky/ we 
libjecL because this is contradictory to wliat is visibk ; tor it Is 

* visible, that there Is a cesssailoii from nomuiiciefsiaiidiiig bf ihn 
knowledge of ulenlk|% 



♦The cesisaliuii ai iton-knowlcdge is*eitlier dlllereiil from Brahma, .mi 
then there iioiiHlwaliiv is la^r, «r it is not dliretaib ami tfivn il hv 

iCiiiipichended uiidct ilie Ueaol kim’k%e* '• y- ■ , 
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If any one says, ‘that even, when seen, if is impossible,' ii 
tradictory to what is visible ; and a contradiction to what is v 
by no body admitted. 

Nor, when visible, is any thing in reality impos.qibie, becai 
even seen. 

If tf ts said, 'that the seeing is rmpo.ssible,’ the same ar 

, Jolds fooii, . 

such passages of tfie Sruti, as the fnl! 
He becomes holy by hoiy work.” B. A. p, 5 •• Knn 

and work entered him.” «The Pan, sha is the comprel.ender 
the knowing .soul,” it is evident, that there is another n, and, n 

different from the supreme smiL And this different r<.«/ 

‘TroM?T Sr: 

ed frori K A.p. 435.) "The soul! 

from sin, without old age, without death,” ‘The ruler t 
universe.- (B. A. p. 6a8) -‘ue ruler t 

Also in the Sastras of Kanada. Akshapada* and others 
(I awara) ,s proved as different from the mundane soul for th 
e desire to remove the unhappiness, mmtg from tha world, a 

fi, »mhodud sou! (and not with God) and 

the difference between God and mundane ,.^.,1 ic ^ 


«.nu me aruu and bmriti declare : “Ho, without 
honour “There is nothing, 0 Partba, to be don 
worm." (B. G. 3d A. as ) “He is to he sea 
quired into. ’ (Ch. U. p. 571.) -a person, knowing 
tammated.” (B. A. B. I. Voi. H. p. 9,3) 4 
Bramha. obtains the supreme Bramha.” (T. U. 2d d 

L contemplated in a uniform ma 

«tb Adh. 4th Br. 20. B. I. Vol. II. p. 889 ) “iZ 

'I Ad-^slh B " t 

Ldfh , ^^®f™’*'"o«'“ghim.” (B. A. p. 8, 

• andlBratnha (what) is aimed at by ; 

*- * w^l^jdl goutepia, the lboader-eBNy^ya, 
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iiiiii 
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jF/fi*/ Chapter* Fenrik Brakmmm. in 

U« 4 ih M. B. I* p. vol. ¥ii p. 2 f 2 S.)' In all these passages there is a 
dedarailoiii of agent and action. 

■. . .. .This ■ . is also, evldeoi from thc^ declaration, that the roads to tleva- 
lio?i are different from ike rmtd (^/ him who strives after libertlkjti. If 
there were no difference, to what place could there be proceeded by 
any mu^ ? And if there were not, a difference of the iioriliefo and 
souihera roads and of the places to be proceeded to, would be 
impossible; but if mmifane is d iff ercnl irons Che stipieme* 

ail tills is possible. 

Tills follows from the declaration wltli reference to the ctniea crf 
kssowledge and woik. If the mundane soul Is different from Bfthmtt 
the dexiaration addressed to the former about work and knowledge* as 
feeing the causes eitiier of elevation or tib-eratlon, Is coaslstenii but It 
is not with reference to God, because all desires are obtained by liim.r 

If it is therefore (on all those grounds) said, Tt Is proper, that the 
term ‘*Bramha” means a person who is to become Brahma/ we ob-* 
|ect, because the applicaiion of the declaration with regard to Brahma 
would be useless ; for if the mundane soul, — wlilch is not Brahmaj ini 
is to become Brahma, mi iiie sirerr^k ■ passage : '“knowing the 

soul, Tarn verily Brahma/’— should become all, the. advice with regard 
10 Bramlia, would be uiidaubtediy useless, because the effect, whkii 
is the slate of the nature of all, would be accomplished by llie 
knowledge of the soul, which is to be- accomplished f because that 
knowledge, (via, the knowledge of the regulation cooceriiirig work) 
could never be applied to the accomplishment of* the last aim of menn 

If i$ said, *ihal the declaration ud/h regard i*j Bramka» in the pas- 
sage ; am Bramha/' is far the sake of transforming llie iniindane 
soul to the nature of Brahma/ we object ; for. li the iialiire^of Brahnit 
is not perfectly known, what can the passage, •* I am llrahma* 
transform If his nauim is known, a imnsiurmaiiofi l« passible* 
By passages m our test such as: “ That sou! is verily Ih&lima/’ {B. 
A, bth Adh. 41b Br. B, L Vof, IL p S49 ) That present peicep* 
llbk Brahma/^ (B, A, gth Ati^ 4!h Bb L B, L V0IJJ, p. 575:1 


If It IS said, that the adiice with reference- to Bramha is 
imder Ihe conciiiion, that it is the object of a Iregiilalioit. we ask, w'liilhci- 
if IS a rcgulttkin regarding work, or regarding W0ulh|tf Eithvi 
lion js wclinary, 
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'■Wtiidt soul.” (B. A. p. 575). “This is tn: 

“He who knows Brahma, obtains the snpreiiK', 
A. 1 st M.) and by such a conclusion as : “ “ Frc 
the terms “.Brahma and “ soul” are more than 
placed on the same ground, and therefore it is evii' 
the same meaning ; for jiranfortnation of anothc 
nature of another, and not to identity. 

And the pas.sage: “ Because tiiis ail is ii.Mi so'd 
tity of the .soul, which has be 
be seen aftsrwar-h. 
be transformed to tlie 


^•n set forth in the trat, 
Therefore, it is impossible, that 
nature of Eralima. 

It i.s also impossible to conceive with regard to H 
'effect, because in such passages as ; “ He who tknoe 
comes Brahma,” the obtaining of Brarafia -only is dec 

‘ If the transformation is the obtaining of Brahn 
lor another state of another is impossible. 

If it is said, ‘ that according to the word of the S'n 
lo the state of Brahma, even inapi'es transformation,' 
■cause transformation is only a notion (not .sonicihii 
said, that knowledge had no other agency but to destri 
ledge ; a word has no power to produce any thing, : 

tout does aot create ; that is evid/'nt. 

Brom such passages as ; “lie entered this world ; 
4 t fe'certain, that it is the supreme Brahma who enh 
it is hot right to explain the term “Brahma ’ by a 
lo become Brahma. 

This is also evident on the ground, that meant 
Wis/i to estahluh, is an obstacle to the admitted inci 
•Knowledge that, like .a lump of rock-salt, Bramha is of 
(subsiance) without difference without or within,— whi< 
|0g intended to be expressed in all Upanishads. is clei 

B two Kandas {of this Upanishad, vis. the 
an(la)viz. “This is the declaration" (p. 
'Ms camt of immortality.” ) «B. A. B, L \ 
lit? manner is th? -Itiowln^e afjhe idem 


Chapter, Fmrth Mtahmam.. fij 

If by the passage : Hit knew even ibe soul;* (p. loi*) i wiiiidiii 
sow!* different from Bratsina* is assumed* il would be an obstacle i o 
the admitted roeanmg* II It were so,' then, by ibe contrldictlon of 
the commencement and of the tondmton of llh« Sasirt, an laconfla* 
lency would be asstimed* 

Mm the declaration wonld he impossible ; fot if by the passage : 
“He knew even the soal/' a mmidane soul were assumed^ there could 
not be a declaration of the knowledge of Bratima* because ikm I li 
passage : *‘He knew even the soul/* would refer to the kiiowledg e 
of lie mwidtae soul alone. 

If It is said* that the term “ $oul“ means something different fro » 
the knower,* we object, because it is the predicate qf /, lin the 
passage ; “ I am ferity Brahma,” and if any thing else were III e 
object of knowledge* it would have been cleiermincd : This Is Ihtl/' 
but not : “ 1 am/' As in the passage : “ I am verily Brahmt/' 
Brahma is the predicate, and as It is deierniieed In the passage : 

“ He knew even the soul,” it is distinctly undetstoad, iliat ihe tcml 
alone is Brahma. If this is the case, the declaration of the know- 
ledge of Brahma Is possible, not otherwise ; for the fcnowledp^ would 
fa© otherwise. 

If the nature of, Brafama 
tnd non* Brahma were to belong to one suh/eei, because there womM 
be In reality a contradiction, as darkness is emfradidery at the tnani- 
fcstatlon of the sun. 

Nor, if both iBrahma and non-Brahma) were the objects of know- 
ledge, would Ihe definiitt declaration of a knowledge of firahuia be 
proper, because in this case there should be a knowledge of Bralimt 
and of ill© mundane soul. 

Nor is it proper lo mmim a substance wiili conlradicioif 
attributes ; for in this case, the knowledge of the truth being declared* 
doubt would arise m /le mmd 0/ the hearer, and a dtfinhe know- 
ledge is rec|iiired 10 accomplish the Iasi end of man. From the 
fpHowittf passages 01 the Sruti and Smrid ^ “ Or whom there is even 
m “ A person who doubts perishes, “ ii m evident, Ihtt 

whoi^fcr 18 desiraus of ilie welfare of oiticii, tausi iioi sty the 
taeanlig oi a senteac© wliidi ii doubtfiih 
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If it is maintained, ‘ that in (yonr explanation of) the passage • 
'* He knew even the soul ; therefore he becime all,” the not very 
skilful assumption is made of Brahma being, like tn! ami similar 
beings, an agent' (via. as the subject of knowledge) we pfntc.si, be- 
cause //j/s notion is conceived in the Sastra ; for it is not rnir .assump* 
tion, but that of the Sastra ; therefore the S.wtra is (u be hlanuid 
(which you would probably not do,’ And by him, who is anxious 
about his welfare, must not be givei. up the liteia! meaning of 
Brahma by an assumption at variance with the meaning of th^ Sastra. 

An obstinacy on your part which goe.s so far. is also not proper , 
for ail difference with regard to Brahma i.s only a fiction, and muht 
he considered under the notion of identity, as follows from a hundred 
passages, s-ch as; “Here fs nalhing differem “ lor where there 
is duality, as it were one alone without duality." Every acUorj 
of man in fact with regard to Brahma is a fiction, wherefore it Is 
said very little, that this assumption is not skilful. 

Therefore (in the passage : Brahma verily was this before) 

“ Brahma” means the Brahma who entered, who is the creator. 
The term “verily” is for the sake of determination. “This,” 
all that is perceived as embodied (in the shape of a body) “ Before.” 





■ ^ ■ , P'ifSi II j 
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“ Well then, ihe soa! is .the beholder, the hearer, {fae thinker, ihe 

knowcr. 

But then, here also you do not show directly the nature of the 
agent of the actions of seeing, hearYfig etc., for the action of going 

IS not the nature of the goer, nor the.action of cutting the nature of 

the cutter,, 

Then let u,s say, the soul is the beholder of the beholding th<* 

theTnowir 

_ ‘But how differs this from the men beholder ? Whether there 

Irv °l ' a jar. there is in 

evel ^ i^^'^here is no difference: for it k 

even a beholder* 

There is a difference. Tb 
is a beholding, constantly seei 
no time not seen by the beliolc 
permanently to the beholder, 
transient, then the beholding, i 
the other time not behold, as for 
seen by a transient beholding, 
bolding sees never the beholding, 

‘ But then, there are two b 
permanent, which is invisible, ; 
is visible.” 

Be it so. On the one 
holder is evident from the 
ness; for if m kholdittg 
The permanent faeholdini 
evident from the 


!iit beholding of the be 
indiiess and non-blind- 
no one would be blind 
ig of the beholder, on the other band, is 
oi ihe Sriui: " For there is no variance 
between the beholder and the jbeholding.” B. A. B. I, Vol II p 
Soj) It follows also from inference ; for it is observed, that in a 
dream, there is a beholding of the blind, by which a jar for * instance 
is an object of n!.anifestation. This beholding of the beholder then 
la ;aot destroyed by the destruction of the other beholding. By thh 
onpitfishabic permanent beholding, which is identical with itsfll. 
which !h; .ailed se!f.m.miifcsting light, seeing the other transient be- 
bplding, Which remains m a dream, and which among the two 
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MwMings resembles the knowledge of an impression, tiir hihQlh . , 
Is //V kMdir of the beholding. If this is the case, ilie bcholdnii; 
IS even his nature, like the heat of the llre^ and there in rn*?; ur'ii.-'i 
conscious beholder, as Is the opinion of the fidlower- nf Kmnd.i, 
“This/' Brahma, ** knew even the sotif viz. ihc mi!, hke ihr 
permanent beholding, ,mid free from the transient heltoldiiijj, ^opet’' 
imposed by ignorance. 

* Out then the knowledge of the knower is proliihiifd, m follows 
from the pass^ige of the Siuti, “ Thou dost not kftnw the knowerd" 

We say, No; for there is no prohibiikm <jf knoiv!i‘}|;:o. In th.' 
same manner must be understood the beholder of the beboldiisK. 

This follows also from its independence of another ltoowkHlt;c ; 
for, if it is known, that the beholding of the beholder is permanent, 
no other beholding, of which the beholder is the object, is expected ; 
for it ceases the desire of a beholding, which is the object of the 
beholdpr, as this is improbable; for no one has a desire, if there is 
no object (of the desire.) Nor has the visible beholding the power 
to make the beholder its object, so that one could desire ft. Nor 
is there any desire of any one whose object is one’s own nature. 
Accordingly, by the passage; “ He knew even the soul,” it is said, 
that there is a cessation ^frorn ignorance, but not, that the sou! is 




' First Omfiier. FmriA 1 /• 

'Whosoever afiong the go^s '.coittprelientled il| he alone 
becaBie it ; thus whosoever ■ among the Risliisi 
among men. 

Knowing that this that, the Rishi VSniadeva verily obtain* 
ec! these Mantras : I became Mmu^ I became the Sun* Wfio- 
soever knows this BmhmB also in this time in the sairi 
manner : I am Brahma>^^ even the gods verily are not able 
to prevent him from its possession. (The possession of the 
state of all) 


the soul In the manner explained (via, according to its true notion) 
he alone/* the enlightened son! ‘‘became it** Brahma; **ihmwk&smir 
among the Rlshis, thus whosoever among men” {comprehend the 
soul became this ail) 

By the terms ** among the gods/* etc. a reference is made la tha 
iiffmpii worldSj. and therefore the knowledge of Brahma Is not men* 
tioned iherebj?, but we declared, that by the passage : Brthmt 
(Parusha) entered before/* Brahma everywhere entered irllhiii. 
Therefore the terms “ among the gods” are used with reference to th© 
knowledge of the difirmi worlds, which Is produced by the super-* 
Imposition of body, etc. ' In reality* however, was Brahiaa hart and 
there before, vk. before comprehension, in the bodies of the gods, 
etc, : otherwise he would be an object of investigation. 

Tkt mmuing ike passages : “ He knew even the soul,” and 
also ” he became all** ir, that the fruit of this knowledge of Brahmt 
is the obtaining of the nature of all To establish llils meanlnf 
firmly, the SrutI quotes some Mantras* flow ? ‘‘Knowing, ihti ihit” 
Brahma, ‘Is that/* the soul : ” I am Brahma/* from this knowledge 
of Brahma alone ” ihe'Rishi Vkmadeva/* by name, verily ‘‘ obtilned 
ikisi Mfitnirm. He, firmly established in the knowledge of the naiiifc 
ei prahma, saw these (Maairas : ” I became Mama, I bectme the 
lun/* etc* 

By the words : ‘‘ Knowing that this is that/* Bralimt* ih« know- 
Idig# of ^ Brahmt is shewn ; by the words.!' ‘‘ I became Mami, I bc^ 
eame the iuii/* eic., the text shows, that the fruit of the knowledge ot 
Bmhttia is the obiiiniiig al the state of all Knowing, he vbtiincl 
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tile fruit, tfae stale of the nature of all; thus by this dedamiion ///^ 
makes known the libmliou, which is efecled by means of the 
knowledge of Brahma, as he who eats gets satisfied* 

Some one may have the impression : * The obtaining of the state 
of all by the knowledge of Brahma was posnbh for the great gods by 
their extraordinary power, but not at present for beings of the present 
Yuga, especially not for men, because they have only Iitlle power/ 
To remove this objection, the text says : Whosoever/^ free from 
external desires, /‘knows this/', Brahma, "—set Jonh In the text, « 
having entered all beings and possessed of the characteristics of know** 
ledge, action, etc. ** also In this/' the present, ** time/* whmmvit 
hmws this as the soul alone In the said manner : I am Brahma, who, 
having discarded all differences, saperimposed on knowledge by 
delusions, produced by fictitious allrlbutes CupadhI), knows : I am 
only Brahma, not affected by my worldly chactcristics, who Is not 
within, who is not without,— he, from the cessation of the slate of 
sion«tcnaiily, becomes this all by the knowledge of Brahma, There is 
no difference with regard to Brahma or to the knowledge of him 
among persons of great power, such as Vamadeva, and persons of 
little power, mth as the present men. But there is a doubt, whether 
the present men are adequate to obtain the fruit of the knowledge of 
Brahma, Ta remove IkiSf the text says : “ Even the gods/ of extra* 
ordjnary power are not able to prevent him/' who knows Brahma in 
the", s^d manner, ** from its possession/' from obtaining the slate of 
Brahma, How then others ? But there is no doubt, that ihe 
god^ and the like ate able to {create obstacles to ohialning the fruit 
of the knowledge of Brahma, as It is said : The mortals are ia the 
condition of debtors' towards the gods;" for the Sruli shows, that 
man, even when born, is indebted to the Rishis by the duties of a 
■ religions student, to the gods by sacrifices, md to Ihe forefathers by 
Ms offspring. This follows from the declaration, ikai mm am Me 
'kmk h ike gMs, and and also from the passage : Tl« he or the 
;;SonlJ$^the^pitcc of.all beings/' 

: that the gods from the ’desire to prescffe 
sob!, create obstacle to me% . subject to another'* 
to obtain the stale of Imaortaiity,— arises that ap** ; 

iiuehen^^ The gods preserve their beasts like their bodies : for 
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if 


, lie i«i shows afierwarff, iliai the mitiitefiiiicc of foiiii tic. wWcIi 
depends upon work, becStnts greaifr*''be€iiise eicb ilaglc miisi is 
worth tiianf beasts ; for ii will be said : Therefore il it noi pliwi** 
saot to them, tim mm should know fhls/* (p. up.) ** As one for 
his own body veiily wishes ^vetfare^ to tko wish all beings wtlfiie 
lor one who knows tbus*‘' (B, k\ p. asg.) If a mm has ifit know* 
ledge of Brahma, then, with the ceasing of depcfidtncc* there' eiisli 
no longer the nature of one's own body and of a liefimdami liko 
cattle ; this is the intended meaning, as is evident from the two pt«* 
sages about “the not being pleasant,’ Jand the *%elfftre’/* Tieitfow 
the gods raise even to the knower of Brahma, obstacles lO "obliiniiGig 
, the frail Jjrom the knowledge of Brahma ; for they are powerfiiL 

* But then, if this Is the case, the gods raise obsttclei ilso Id- 
obtaining other effects of works, like the dfinking of what is drink* 
able. Alas then, there is an end of the falili, that practice (of cere- 
monies and knowledge) is the cause of elevation and riberation. In 
ihe same manner, on account of his Inconceivable power, God Is tbiej 
10 raise obstacles, hi the same manner, time, acllon, cttarais* drop 
tnd penances ; for that they are causes of obtaining or ntol oblAlJi- 
ing ihe fiuit, Is evident from the S asira and common belief ; IienCft 
iher© ii no faith m any practice in accordance wlib the S^dslfiid 

We reply to this. No ; for all things are produced by their neces- 
sary causes, and the world shows a variety (of happiness and unbtpi* 
nessj both of which is impossible under the supposition that all 
arises from iis own nature. But when the supposition, that feeremo- 
niall work Is the cause of (ihe enjoyment of) happiness and unhappi- 
ness and of other consequences. Is firmly established mi conirmecl 
by the stftierrteiiis of tlte Veda, Smrilr, argument, and commoi btlWi 
1/ it ikar, ikai the gods, Iswara and {time are not opposed to lie 
m^uirmeni of the fruit of wot ks, because jworks are Ihe ctiiset of 
what is desired ; for the good and bad work of men, piidependent of 
Ihe gods, lime, Fswara and oilier agents, m by itself withotH efeci 
Ciiter# does not produce piself) and if il should fevea have effect by 
it ii mt able to give the Iroii, m- \t h ih« nature of tcllon lo be 
f tolled by agents and other numberless ciiises. Therefore ihe 
god#* TswiTOi etc. favour acilons, and hence there caaaoi be ft dli- 
belief m lb oblliiiiig of the froli* Somelimcl , jettons ife iib|ea, 
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■ also to them (m the gods) because their power cannol be desirojed : 
■but whether the nature of action or time, gods* things, etc* is tlie iirs: 
or second* Is not determined* and is dilioslt to be iinderstoor! ; 
hence arises the delusion of the people. Some saj, action is the 
cause, and not any thing else, with reference to the obtaining of the 
fruit’; others it is fgods ; others, time; others, the mime of the 
things ; others, all this together. With regard to this, the statcmeiiits 
of the Veda and the Smriti acknowledge action as the principal cause, 
•as for instance : Holy gets a person by holy action, sinful by sin- 
ful.” Even If one or the other of those a£^efi/s with regard to its own 
object shotill become principal, while at the same time the principal 
power of the others were stopped, yet it could not be said, lliat woik 
Is not the principal agent as the acquirement of the fruit, beciuse th« 
principal agency of work is established by the S^istra and arguracit 

(But If it be asked, whether the gods do not hinder the acquire- 
ment -of the etect of knowledge, we answer :) No, because on the 
tnere' cessation of ignorance the effect ps the obtaining of Brahma* 
in respect of what has been said, ** that the gods raise obstacles to 
the elect, which is the obtaining fof Brahma/* the gods hate no 
power to raise obstacles* Why ? because there is no time inierven* 
Ing between the knowledge of Brakma and the effect, which Is the 
obtaining of Brahma* How ? As In common life at the very lime 
when light is in contact with the eye of the beholder, there is the 
tnanlfesiation of colour, so at the very time when the knowledge, 
I whose’ object is the soul, lakes place, there is the dlsappctiance of 
Jtheignorance, whose object is the soul. Therefore, when the know- 

■ ledge of Brahma exists, an effect contrary to it Is Impossible, |iisi 

it is impossible, {that the effect of light is darkness. Where (when 
the knowledge of Brahma exists) the knower of Brahma Is the wry 
..soul (substance) of the gods, how can they In any way rtfs© obwactei 
. , , . . ,, . . 


|,. , , •' . For be becomes the soul of them. 



ihm declare$, wliat is this w, nature, via, Brahma, 
himself (whose nature j, the .who is to be thought 
ha known from all the Sa8tm;.*‘for be,” the knower 
«t^Wi^.||';b^omes ml .trf'jlheai,'*’ of .the gods, at 


-- 


ill 

!p 

i 
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iSme, when there exists the knowledge of Brahmi. by the mere 

ce«ssaiioii of tfie screen of is^noratice, like the nalure of mnitiier-af- 
|>earh wlilch appears as silver, ss ive said before. Tlierefare ili^* 
'endeavour of the g^ods has m success against the so!i! ; for where 
an effect not referring ifuhtf namre of ihe sorJ, aiul wliern 

there is a difference of space, time and causes, ihert% in respect of' 
any thing whose oh|eci is not the soul, the endeavour of the gods to 
raise obstacles is successful, hut not in respect of the cffeci referring 
bj the nature of the soul, which'- takes place at the lime of ibe 
knowledge without any difference of space, time and causes, be- 
cause an opporUiniiy fio raise obstacles) ns itnpossifele. 

‘ But then, since there is no continuation of the (iSrst) apprehen- 
sion of the knowledge a/" and since (after the first aopre- 

hension) the contrary apprehension (—non-sou!), and iis eiletts 
are apparent, only the last apprehension of the soul destroys the 
ignorance, and not the first.’* (If the last knowledge destroys 
ignorance, it is either, because it is the last, or because its object "is 
the soul). Not under the first alternative, because the last could rjot 
be determined. {Nor under the second) for if the first apprehension, 
whose object is the soul, does not destroy the ignorance, then also 
not the last, because the object is the same. 



* As S’ankara has set forth his argument rather enigmaiicallv, I nive 
U in the more e.xplicit form of Ananda Giri. “ < But then, an oppo.Kr.t 
may say, the knowledge which, destroys the ignorance, can-inr bi- liu* 
first, because after the first knowledge there is no continuation of it' 
and because aftorward.s the opposite knowledge a.n.l its vifivts take 
place.’ To show the futility of this objection, .S’aukasa assumes the 
OHOWing altern-ative, if the first knowifdgo dees not destroy the igno- 
rance, either the last knowledge destroys it. or tlie cominuatiofi of 
klK)W’'lC'Clgi% 

^ ^ If the last knowledge destroys tiie ignorance, it is eitijcr, because 
It is the last, or because its object is the soul ; but not under the first of 
heso altcrnat.vc-s, because it could not jbe determined (which i.s tin- 

last); not under the second, (because its ol^ect is the souli because w 
this respect it i.s the same as the first knowledge, which according to 
admission, docs not destroy ignorance," The second part of the 
ment js clearly given by S’ankara, wherefore we do not repeat a i,..-rv. ' 

1 6' ■ ' ' 
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If it is said, ‘this being ihe case, the continiation ni l:no'V);'.ijrc 
destroys the ignorance, not a single act <;/■ kncnvlwle, we object : 
for as long as life, etc., remains, a continnaticii (of ]:now!i;dr;!.-M.-. 
impossible; for as long as there is an apprehension, of wiiieb liie. 
etc,, is the cause, the continn.ttion of the apprcbetisioi! of know- 
ledge is impossible, because it is coiitradiciorr. 

If you say : • But then by tin; fhsappear.mce of tin; apprehension, 
of which life., is the cause, there remains a cmilinuation of know- 
ledge until death,’ we object, bec.iiva- the continuation <4 n so-much- 
ness of the apprehension is not defined, and tlnte !.« hfijce the fan!!, 
that the meaning of the Sasua is not defined. i‘y .saving,- -liu: 
continuation of a so-much-ness of tlie apprehension destroys the 
ignorance,— there is nothing define.1, and hence tits meaning of the 
Sastra is undefined. 

If it is said, ‘ that the meaning of the S'a.stra is even defined, 
when there is a mere continuation,’ we object, bec.aus 0 there is ua 
difference between the first and last huwleige ; for eitiier the first 
knowledge is the continuation of the apprehension, or the last until 
the time of death ; but as in this way no difference is found between 
the first and last apprehensions, the two above mentioned faults 
apply. 

If it is said : * This h; ing the caSv.% then hr>7:}It'd^re not even 
destroy igmrance' we object, because our text declare.'^ : “ Therefore 
be,, became' al!/' the same is also declared in other passa^^es of llie 
Srnlt **The bond of the heart is brokeii,'' ans^ no delu- 

sion, etc/" 

If It is said ; ^ It is tmrdy foi the sake of pAise, ( ArlhavMa) we 
object, because ofhnme the same applies to the Upaiushads of all 
the Sakhds (Vedaic schools) viz, that they are merely for the sale r»f 
praise ; for the Upanishsds of all the S'aklias SCI forth iiesiher more 
BOt less than this meaning. 

: ; If it is said.: i* Lei si be so, (that they aie tor the sake i«if praise,) 
;,^hde the object of the soul is evident from perception f we object* 
s from the said statement ftliai knowledge dmrojA Ignorance)' 
|||ce^ grief, deiaslo% fear and pthei faults have ceased. 

** from perception,*" the answer has alirady been 
'' cannot ’be ‘ i»d, wheiber the kmwkdgi is ihf 
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^ first or the last, a continuation, or mi a conliniiaiion, IwcnuiJe tlie 
uliimaie effect of knowledge h ibe ceJ^saiioo of ignoranc'e tncl other 
That apprehension, whefner :?ie Hrsi or ihe last^ coniiniiaihm 
uf ito continulion* is alone knowledge, which produces the effect, vi/. 
the cessaijijri of the faults of ignorance, etc., ilavuig come to this 
conclusion, tlicfe remains nothing la be ilKed. 

Ihn what Inis been said befor Since the contrary apprehen* 
am! its effects are apparent, r.r-Ij the last apprehension of the 
Situ! destroys the Ignorance and not f.hc Hrsh'' !p. 115) this aim holds 
iioi good, because ihe last action '* a '‘inner birtli) is the cauj^e ctf 
the prodtici'mn of a body (in this . -1:, The acthm, -Whh. • is 
line caiisfr' of the production of the {'laJ wdiicli, by means of 

the lank of the opposite apprehension of the wliieli is cf such 
a nauire and which ha.s the fault os f';c opposite apprehension, hi 
able to produce the fruit, — /h:s puts into effect the opposite 

apprehensiao, and the faults of passion, etc. by the continiialioii of 
the enjoyment of the effect, as long as dfe lasts, and only so long,, 
because the entering upon the enjcyvnient of t!ie effects follows ii«ces** 
sariiy from their cause, viz,, acuon, hke arrows which are shot fcon** 
llielr course, until their velociii^ is spent), Therelore know** 
ledge does not destroy action of such a kind (whicfi Is the e'ffect oi' 
actions in a former world) because- ft is not opposed to iL What 
then (does it destroy) r The effect of ignorance, opposite 10 Its 
own fkiiowiedge s nature, whicii teffeco has the tendency fo produce 
m.iy (in a future ‘vorld) even fruni i\ wliiid h" 7’/* 

siippOit, (u destroys it.) hecinse it determines it; iuc it Uht* a€tH:iri'| 
h.u not yet airivyj, On'>t yet bmen dnnej the otimr acinii (wliicli is 
the cause of the present body; has been pruduced fis passcil, and 
caiinoi therefore be destroyed by koo.vfedge). *^!oreover, ilie 
opposite appfehtu'ui’oi! '^opposite to true know ledge) is not produced 
lor ihi? kriinyer, because it (die opposke ssppretuuLsjoii) is wiihoiil 
object 0 fur the opposite apprehension^ when pfodiiced, is ptu* 
ikiccd as ^depeihlcii! upon generality., when the naiiire of iis pai - 
ticiilar object ha?? mt been ascertained, as siker is on maihrrod*- 
pearl But this (opposite apprehension) by ihe deHlniciiun of the 
site opposite wUhom namher,- does noi niir»e foi 

Ottc who tiw mtmlmd the differences of objects, as flic JJmm ' 
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If you say/ that recollections— manifesting opposite appreheiv 
sionSy and arising from impfessions, produced from opposite appre* 
bensions which were made previously to the knowledget'^™//*'^/ Busf 
ncolledians in the moment of their bifth sometimes cause of a sudden 
the obtainment of opposite apprehensions, and ihai m the same 
manner, as for one who is perfectly acquaiatecl wiili the divisions of 
space, /<?/ of a sadden a confusion may arise with regard lo space, 
so also for the perfect knower an opposite apprehensinii may he pro* 
daced, as it before* tthe attainment of knowledge) //irii tf 
fdimf that there is no confidence also in pwleci knowledge,, 
that hence an activity with regard to the knowledge and llie works in 
accordance with the meaning of the Sastra would be mconsiteni, anti 
that proof had become non-proof ; for a diierence between proof anti 
non-proof were impossible. 

Hereby it is ascertained, for what reason there is no lifeeratioii froffi 
the body (immediately) after the attainment of perfect knowledge. 
.^2^/that consequent to knowledge, from the very same lirae, there is 
a destruction of the actions which are collected for a future birth 
and whose fruits have not commenced, has been proved from our text, 
which prohibits any obstacles to the obtaining of the fruit ; also from 
such passages of the SVuti as : His actions also are anolhilaied/' 
(istMund. B* L VoL VIIL p. 303.! All is his forever/' All sins 
%re shaken off, ” Having known him, they are not tainted by sin/" 
‘IB.'A, B. 1. VoL II, p. 9T3I Him alone do those two not trouble, 
him good and bad actions do not tormciil/" (L c. p. 910.) ** Him 
he does not torment, he is not afraid of any thing f' (S\ U. B* L 
Vol ¥IL p. 1 10,) also from passages of the iSmriii such as this ; 
“ The lire uf knowledge burns all actions to ashes/ (Bh, G, 4i}i 
Adh, SL 37.) 


Then whosoever wrorships another deity in such a manner, 
"''He is anothefj another am’!/*' he does not know; like 
he is nssd by the gods. ' 

many beasts maintain a man,, so every mm 

It is not^pIei«nt, even if only one beast 
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is ‘ taken away^ fio^v then, if many ? ^ Therefore it is not 
pleasant to ilienis that men should know this. i©. 


n 

Bat what k/an (p. iiz) has been said, that lie is bound by debtSi 
is also not applicable, because this refers to ignorance ; for Ibe 
ignorant is a debtor ; for him the notion of agency etc, is true ; 
ikis it will be said afterwards: ** Where some other Ihiiig exists, 
there anollier sees it otherwise/' and the term ‘‘other'' means here, 
%vl!ai differs from the true substance, the smiL Where Ignoiance 
exists, there it is another thing* as it were ; there* like the moon on 
the second day after Its darkness, is m action of showing (one sayingi 
It is this* another, It is not this, etc.) dependent on the many tgeatt 
through ignorance; and the effect, arising from its (ignorance) is also 
shown by passages such as this : “ Another sees it otherwise ” 
(B* p* 813.) Where, however knowledge exists, by the femoval 
ol the numberless illusions, arising from ignorance, there is shown 
liie Impossibility of actions by such pasages as: the lie sees tll/^ 
(p. 94.) Therefore the sfaie &f a debifir is described as relerring to igno- 
mnee alone, — because that state is the consequence of aciions,— 'fiot 
as referring to knowledge. This we shall in the next passage expii- 
Cflly show by our explanation, as follows : “ Then whosoever," hot 
knowing Brahma, by praise, reverence, offering, (of flowers, scents, 
etc,) oblation (gift of eatables), aiteniion and contemplation, 
** worships" (represents to himseif tfie state of the excellencic.s of a 
deity) another deity," a deity dsffererii from the sotil In such a 
manner as : He is another," not the soul, ddleient from me, ‘‘another 
am I," subject kim^ I, like the debtor, have to propitiafo • 
whosoever through such a belief wor.sbips/* he" chrongh such a beliil 
does not know" the trmh. Such t person is not only ignorinl* 
or tins the faults of ignorance, and the like, hut likea lieasi, a cow, 
tic. m used for the benefit of conveyance, of giving mllli, etc, 10 
for the various benefits lie affords through elc* ii he 

used 'by each of the gods. Therefore he like a beast, siibfeci 
tci works of all kinds— 4 hiB is the'meaning. For the effect of fho 
work In accorcittice wiili the word of S%$m, tinlled with knowledge 
be ii work ttotic, done by a |‘‘vrsoi! ivlio is ignoranf, a p arukcr 
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of the division of caste and the orders of and dijpendent, 
ike effeci qf such a work is elevation from oian, etc* to Brahiii.i ; 
the effect, however, of work, which is at variance wiili the waul 
of the S’^stra which is done by promptings of one's own naiiirc, 
is descension from man, etc., down to iruinfmatc mailer. Fur 
as here, so we shall say ike same at the end of the chapter by the 
passage: ** Again there are three worlds, etc. (B. A\ p. joiF^-Tliai: 
the elfeci of knowledge is the obtaining oi the state of all, has beets 
briefly sisown ; the whole Upanishad is engaged to show the 
divisions of knowledge and ignorance (or the wlsole knowledge 
within this Upanishad is not very extensive as it describes the dni'** 
sions of ignorance). 

And that this is the meaning of the whole S'astra, we shall rr/iV/r- 
wards show, . Because it is so. 


therefore the gods are' able to raise 
■' obstacles or to show favour to an ignorant mam This is said In ike 
, words.r As verily’* in common life,” many beasts/’ ^cows-, horses^ 
■ etc, *’ maintain a man,” their owner, ruler, ** so every*'* igaoraiii 
who stands for many beasts, “maintains the gods,” (the plural 
the gods/’ is here used to indicate also the foretatliers, etc.) undcf 
the idea : ^‘Indra and the other gods, who are different from me, are 
my lords ; I am like a servant rff them. It I adore them by praise 
reverence, gifts, etc, 1 shall obtain the reivards, given by them, via. 
elevation and liberation.” Ttius^as in this word It is very impleasaiu: 
iorA possessor of many beasts, ‘'‘even if only one beast is taken away/ 
~p seiaed by a tiger, etc., so if one man who stands^for many beasts 
'.Irises from the state of a beast, it is not surprising, that it is tmplea*^ 
sant to the gods, as the taking away of many beasts is m the house* 

. bolder. Therefore it Is not pleasant to them/* to the gods,-«*whal ? 
“that men should” in any way “ know this ” truth of the nature of 
Brahma, In this way It is said by the venerable V}iLa in the Atiw 
•. gitas (a part of the Mah3.bhi.rata) “ The words of ihe gods is closed 
for the performers of works ; for the gods do no wish, tliai men abide 
//.^abpvo/’ ^Therefore the gods try to exclude Jike cattle from ligers, 
f 'from the knowledge' of Brahma, _ as 1.1 is their desire, that they 


hoiise-iiokicr, 
to the wood,) and of ihc 
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should tiol be ckvMCi! above iki sphere thmt use. Wlioiti llifv 
wisli to liberate, to liim they Imparl belief, etc. and wnbelief to him 
wlioiti iliey wish not to liberate. Therefore I lei a person, rle^siroiH of 
libemioii, be intent on the adoration of the gods, mi reverence and 
liilh, submissive, assiduously striving for the acquirement cd know- 
ledge, or for knowledge, as is implied 111 the words of fear: **Haw 
fliem if many/' This Is the ummhig of Ihe passage: ‘'ll is not 
pleasant to the gods/' iq» 



Brahma verily was this before, one alone. Being otitb he 
did not extend. He with concentrated power created tlic 
Kshatra of all elevated nature, 7jh, all those Kshatras who are 
protectors amongs the gods, Indra, Vanma, Soma, Riidra, 
Parjanya, Death, and I’s^ana. Therefore none is greater timfi 
the Kshatra ; therefore the Brahmana, under the Kshatriyap 
worships at the Rijasuya ceremony. The Kshatra alone 
gives Mm liis glor)^ Brahma is thus the birth-place of the 
Kshatra. 'Therefore, although the king obtains the highest: 
dignity, he at last takes refuge in the Brahma as in his 'birth- 
place. Whosoever despises him, he destroyes his birth-place* 
He is a very great sinner, Jike a man who injures a 
superior, ii. 


The meaning of the S'astra has been declared in the Sutra: “The 
soul, considering this, hi a man worship u/' (p. S6/| Tne I'ehuioti 
and the nece<^sity of this Sutra» which was to he explained, has been 
d*-termmed by ihe words : They declare, that by the knowledge of 
Brtliina, etc/' (p* ICO.) together with iis Anhavada (by ihe words ; 
“Therefore, whosoever among the gods/* etc* l(p, loi the 
Mibjiction of ignorance to the world In llieovords ; whosoever 

worships another deity, etc/' (p* ii8,) 

There ii has been said, that the ignorant is a dehicir* amf siibjfcl 
to ih imii qf aiioiher by the iiecessiiy to perform, like a beast, the 
works of ihe gods arul others. What again it-ilie means of perform- 
ing the 'necessary works of the gods and mhers? The 
castes and orders of life. Wliich thtn ire Ihe castes f iiiteply lo 





this the p'reseiit passage is commenced, viz, to show how that igno- 
rant person, dependent on another’s wiii and subject to works in 
connexion with their agents, is busy, like a beasl, in this world. 

The creation of I’ndra, etc. has not been described above after the 
creation of Agni (v, p, 70.) ; bat the creation of Agni has been des- 
cri bed to complete the creation through Prajapati. The creation ot 
ludra, etc. however, should there have been {shown, because it is its 
conclusion ; but it is here told in order to show, that the ignoraiii is 
the proper subject for the performance of works. 

■ “ Brahma verily was this before." “Briihraa.' by the creation of 
Agni having obtained the natare of Agni (he is called Brahma by 
believing himself to be the caste of Brahmanas) “verily was this,' 
the caste of Kshatras, etc the undivided Brahma, “ one alone." 
There was no distinction of the Kshatriya and other castes. “Being 
one*'* without ihe dhiimltons of Kshatra, etc., of preserver, etc. “ he'" 
Brahma, “ did. not extend,” which means, was not suSkient for 
extensive work. 

Then “ he, Brahma, reSecting, I am a Brahmana, I who by 
nature desire to perform the work to be done by the BiShmana caste, 
have to discharge such and such duties, “ created ” for the ampltfica- 
tion of work and agent, “with concentrated power the Kshatra 
of elevated nature." Which again is the Kshatra the Kshatriya 
caste, created by him ? To show this, the text specifies the iadi- 
'viduals, viz., “ all those Kshatras who are protectors among the 
^ods. Those who are anointed kings, are here specified “ Indra,” 
the king of the gods (Devas) “ Varuna” of the aqaiic animals, 
Soma," of the Brdhnianas, “ Rudra,” of beasts, " Parjanya,” of 
lightning, etc., " Yama ’’ of the forefathers, “Death," of persons 
in ill health, etc., nrf Is’ana of splendours. These and others axe 
the Kshatras among the gods. After them (the divine Kshatras) he 
created the Kshatras who are ruled by Indra and other Kshatra 
deities, viz., the families of the moon and sun, as ihe king Pururavas, 
etc. Por this reason the creation of tiie Kshatras among the gods 
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mltlio«gli the source of the Kshatriya, placed ** uudei: the Kshairiya*'' 
worship** him who Is placed ab 0 ¥e* , Where ? At the Rljasuya 
ceremony.*’' ''The Kshatra alone gives him gloryT repute as 
Brdhma, The Ritwig, — at the Rajasuya ceremony addressed by the 
king, who is anointed and seated on the royal chair, by the words : 
'' O Brahma,”— replies again to the king : O king, thois an 
Brahma.” He alone is called Kshatra who bestows glory. '' Brahma 
is ilms the” well known "birth-place of the Kshaira.” "There- 
lore, aitliongh the king obtains the highest dignity. ” in virtue of the 
tnointing . ti the R^jasnya ceremony, " at last” at the complelion of 
the ceremony, " takes refuge in the Brahma,” In the Brahntanlcal 
caste, "as in his birth*place,’’ ■ that is, he appoints a family priest 
" Whosoever” again from the pride of power, " despises/* lowers, 
'"him” his birth-place, the Brahmanical caste, the Brahmana, be 
destroys his " own birth-place.” " He/' by so doing, " Is a very 
great sinner (in former times the Kshatriya was also a sinner) by 
fels wickedness, because he injures his producer, " like/* as in com- 
mon life, "a man who Injures/’ defeats, "his superior” is a very 
sceat sinner, ie. 


didmot, extend, .. He created the Vit. He is all, . those,, 
gods who, according to their classes, are called Vasus, 
Rudras, Adityas, Viwedevas, and Maruts. f2. 

(As Brahma did not eKttnd before the creation 01 ihe Kshaiia), 
so even after the creation of the Kshatra he” Ilralima, /' did not 
eKlend” tor the work. He did mU extend, because there was none 
10 procure ivealth. “ He created the Vit.” to procure wealth lor 
the performance of ceremonies. Who again isiheVii? ** He if 
all those gods according to ihelr classes” (far almost all ilie Viif 
i^re called so, as they are coimied in classes ; lor commonly itiey 
are only capable of collecting wealth, when joined logciher, ' and noi 
singly; ihe class of "the Vasus/* Is eight in number, of "ibe 
Rudrat,” eleven, of " the Adilyas" twelve* of " ihe Viswedevis** 
means either the thirteen sons of Viswa, or all Cwve^vlswel ihc godii 
and of " the Marnii** is nmm Itoei seven; ti* 

f? _ \ 
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He did not: extend. He created the castes of S'aUrari 
the noarisher. This is the ooarislier ; for ic uouriahe/ 

all this whatsoever, rj. 

He did nOw extend ; h-.? creni^’d wiUi cuiiCM]ir iit^i pewer 
justice of e:ninertt nature. This justice is ihe [irescrver 
(Kshatra) of the Kshatra. There is nought iiigher than 
justice. Even the weak is cooiideiit iQ defeat the more 
powerful by justice, as a hmscholticr by the king, Veril 
^ Justice is true. Therefore they say of a person who speaks 
the truth, he speaks justice, or of a person who s|i«= 
.justice, he speaks, the truth. In this, manner verily it 
both. 14. 


He’' in want of servants, “ did not exientl. He created llie 
caste of the S’udras.'' Which is the caste of the S'udras, 

created by him? '**The nourisher,*’ (Pushana) because he iiourislies* 
Who again Is that Pasha? The text determirtes this in a special 
manner. “ This/' earth, is Pasha : for it oourisiies all fchls' what* 
soever/' 13. 

He/’ after having created the four castes, did nnt extend. “ He/' 
from a fear of tfie ungovernableness of the Kshatra 00 account of 
his fiery nature, created by conceiiiraied power justice of einiiieni 
nature.'* This justice/' created o; efuiiieiu nature, ** is the 

,p\'mrwfd the governor even “of the Kshatra/' more fiery even 
/: than- the fiery, “There is mmght Ing her than justice/' because it 
governs even tiie Hshatra; for all aremicd by it. In whai manner? 
To this It is replied : “ Even the weak is confident to defeat the 
more powerful' than himself, “ by“ the power of “ ■justice/'' “ as*' 
m common life “ house- holder by the king^’ who is the most power- 
ful. Therefore it is In this' manner evident, that iustlce is goveiri- 
ing all, because it Is more powerful than all “ Verily juslice/' vs®. 
;;.y,a case which .lias been decided according to legal evidence, “is 
fy’‘iCpe,“ Here “ true'' means, _ in accordance with the meaning of 
a, and juitice meahs', what Is transacted m such a maiiiier ; 
understood in; accordance with the meaning of the 
dhey*' those who are sitlitig 
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person who speaks,” ai ihe lime 'when a sail is traMacled, the 
” iriiili*' iliai is, according to the Sastras* ' He speaks justice/ ' 
viz. lie speaks accordhiig to liiisess, which is well known and pur* 
saaiit to usages. Thus, on the other hand, . they . -say^ ..a ..persan,:. 

speaks in iircordance with lu usages, ‘‘ he speaks iii 

accordance with tiuthp* he speaks what not deviate fromilm 
S'astra. “ In this manner verily it/' which has been mentioned 
before, is both viz the justice, which must be made knowMi and which 
must be practised. Therefore justice, as an objeci of knowledge 
and of practice governs all, as well those who , know the S’astras a$ 
limse who do not kno\v them. Therefure, it is the preserver even 
of the Kshatra. Hence an ignorant per.son, who is pro'.i of pistiCiN 
acknowledges for the practice' of its diflerent pans, its difference 
.'Avlirch Is' the cause .of the Brahma, Kshaira, Vit and S’lidia castes. 
Tiiese diifirence!^ are by their own nature the causes of the fiiptreni 
agents, I4» 

This is ike creaiku of tire Brahman, the Kshaira^ th-s Vil 
ami the Suclra. He was in tise form of Agni (lire) among 
gods as Elrahma, he was the r^rahmaii among men, in the 
form of Kshatriya Kshatriya, in the form 0* Vais^ya, Vais^ya, 
in the form 'of S'udra, S'udra. Therefore among the gach^ 
t'he place- (!oka) is desired tln*ough Agni only, among men 
through the Rralmiana, lk'cau>e m Hn-ir fomrs nrihiiia became 
manifest. 



The passage : Tins is the creaium of the fuur cables” ul the 
Brahma, the Kshatra, the Vii, and Shidra/’ serves as an iiilrtMluc-* 
linn iotrj the next sentence. He/’ Brahma, llie creator, wm in 
the form, of Agni among the gr^is/’' ilial is to sav 111 no other form. 

As Brahma/* *Hhe Brahiiiana caste, he- was the Boilimaiu/* in llie 
loriri of a Bsabmana Brahma was aim-mg rimn. Assiimirig other 
itiodificaiions anr ng the other castes, he became In the ICshatr'iya 
whose lulelary deities are Indra and othm gods (devas ;)* in the 
Vmh}% form, a ¥aial:ya, and in the Smira formka Sudra, 

Because Brahma, ihe ttmlm ^$$umtA-oihirmd -i'dhf mudilka* 
lioiiH among ihe Kshairba and oilier,;, casits,.'- and rcriiaiutd. 







rnodim only m Agnfs form, therefore among the gbM Ihe place, ' 
She froft of works, is desired through AgnI only/’ that is to say, 
hy the performance of works, dependent on Agri! ; for on Ibis 
ground is this Brahma evidently represented under llie form of Agnf, 
the locality of works. Therefore it is established, that by the per^ 
formance of work through Agni, the fruit, resulting from it is 
desired. Among men through the BrahmanaA If among men 
there is a desire of the fruit to be derived from works, llieie is no 
dependence upon works, of which Agni, etc, is the cause. How 
then ? The object of man is effected only by reliance upon Ihc 
nature of the castes. Where, however, the accomplishmcin of the 
object of man is subject to the gods, there it is dependent upon 
work in confunction with Agni. etc. This follows also from the 
passage of the Smriti : ** By mtitiering prayers, the Bilhtnana* no 
doubt, -is successful, whether he performs other work {work, depcii** 
dent upon hre) or not Friend is called the Bfahmana,*’* This 
is also evident from his leading the life of a relieious mendicantf 
Iherefore among men the place, the effect of works, is desired 
through the nature of the Brahmana alone, “ because Brahma,** Ihe 
creator, in their forms,*' in the forms of the Brahmaiia and AgnI, 
the forms upon which the agents of work are dependent, became 
manifest/’ 


'Then whosoever, through this world not seeing the self- 
like world, dies, him the latter, because unknown, does not 
preserve, as the Veda which is not read, or a$ other work, 
which is not, done. Even the great and holy work, which a 
person who does not know in this manner, performs, all this 
work of him, verily perishes at last Let a man \vorsliip the 
soul as Ms place. Whosoever worships the sou! alone as bis 
place, his^ work does verily not perish. For whatsoever he 
^desires from the sou!, the same he obtains. 15. 
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^ With reference lo iWs, some*', say, *il>i^3tie place of ilie mpreme 
i0ti!i iki § 6 immmni &f which Is desired 'Ihroiigh A^ni and ihe Bril- 
niapft/ This Is not Irac ; became-a' snljeaion to ignorince ctlit** 
iiig, tie division of tie castes Is iiitmducecf fur tie stibjecifoti to 
works, It is not true, moreover, because differs from the next 
passage ; for if here Cin the present passage) by the term ** place/' 
even tie supreme soul were declared, then in lie next passage : ** Not 
laving seen lie selfdike place/' the predicate selfdike/' would l« 
absurd ; for if there tie common place (world) which is desired by 
dependence upon 4gni, Is different from the sel'fdike place/ then the 
predicate selfdike/' is proper, because the ineaning la lie ftfinihl- 
lation of the common place (world) after death, and because by lie 
term ** selfdike'' there is no going astray from lie place of the 
supreme soul ; but the works, performed by ignorance, would go 
astray by tie term selfdike.** And by the passage ; ** Perishes 
certainly/* lie going astray of all the effects by works will be set 
forth. By Brahma the castes were created for the sake of work, 
and this work, because it rules all casks by the notion of duly and 
accomplishes the object of man, las the name of viriiie. 

■ If therefore by this work alone the selfdike place which Is called 
the^ aiipreroe soul, is oblalued, although it la imkitown, why Ihen Is 
it ' necessary to do any thing with reference to its production ? On 
this ground it is said in the text : **Then/* which is to remove tic 
objection of the opponent, Whosoever through ills w'orld/' which Is 
subject to transmigration, whose nature Is the assumption of a body, 
whose causes are the desire and work of ignorance by believing in 
the work, dependent upon Agni, or by believing in work to be 
performed by the Brahmana caste alone, on account of the world 
which IS transient, and whose nature is not selfdike, **fiot seeing 
the selfdike wtarld/* which is called soul from not going asluy from 
the nature of the soul, seeing ** I am Brahma/*—** dies/* the 
lauer, (altlioogb ** the latter** means lie selfdike world* yet it is an* 
known, conceakd by ignorance, as a horse, wlikli Is not 
**'doe8 not preserve him, — ^as the tenth sou! In the well knowa 
exitnpic (vide p* S$d, does not preserve limseif,— by the removtl 
of grief, delusion, fear and other faults. And ** m** in co«i|ani life, 

• The commentary, called Bhartriprapanehika.. 
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** the Vedi^, which fs not dnes nnt teach work and whats^'i- 

ever arises from It, *‘or aj; other work,'* in common fife, for instance 
pioughingr, Which is not done,” h not manifestecl by its own 
natorej does not preserve him by the yielding of Its fruit, so the 
soul, if onnianifested by its self- like nattire, which Is the elernil 
soul, does|oot preserve Mm by the annihilation of ignorance. 

** But. then, does it not follow from the necessity that work 

obtains its effect by preserving the cause of the knowledge of the 
seihlike world, arsd from the abundance of work, which is itlie can*?!! 


of the desired effect, ** that its preserving cause is iindestroyahle 


No, because emry effect is liable to destruction. Therefore it is .s rd 
in the text: ‘‘Even the great/’ as for instance many Askvamed ha 
sacrifices, “ and holy work,’* which obtains its fruit, as if it were desired 
(although there has been no desire of its frul:} ** which a person/’ 
of extraordinary magnanimity, “ who does not know in Ibis manner/ 
^ho does not know theselMike place in the said manner, conliniially 
‘‘‘.performs/' under the notion, that he shall thereby gain Immor^ 
taiiiy, ail this work of him/' of the ignorant person, mily 
perishes at last/’ at the end of the enjoyment of the fruit, because 
desire, the effect of ignorance, is its cause, like some ^mMierfni 
superhuman power (perished) which appeared hv the delusion of a 
dream,/ Since the causes of it (of the work) viz., ignorance and 
desire, are not permanent, it is necessary, that its effect is nho liable 
to destruction. Therefore there is no hope to preserve for ever the 
fruit of holy work. “Therefore let a man w^orship the soul alone” 
as the self-like place ; the soul is the self-like place ; for in Ihts mean* 
ing is the self- like place set forth in the text, and here is the term of 
“sell-like” not applied. “Whosoever worships the soul as Mi 
place,” what of him? It is replied in the test his w ')! k does 
verily not perish/' because there is even no work : this is repeated 
here in order to establish it firmly. The meaning is, as there is 
constantly worldly unhappiness, consisting in the decrease &fiM 
0ici derived from work, so. there is not for him (the wise) * as If one 

iburns.me^,./..':.OihersS.=€xplftln^ 

,^.|^|ll^an,/ihMuhe,woTk;of,:the.:;knowlnf':..;w0ishipper-':Oi:.:^^ 

does not perish by the connexion with a person who does 
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lot kiiow^ Fartlicr, for llie term of |>laee,** iiiliioalely coonecled 
witii wotki they m fact aissame two meanings; out is the place in 
Ibe slate of maaifestaiicm, depeiidmg upon work, and beartof llie 
name of Hiranpgatbha* Wliosoever worships this place, which i» 
iiitirBaiely connected wUli work, which is inaiiitestcd and finite, ihc 
tvork of hinn ^vho knows the Unite self as cngagtHl in work, fcrilf 
perishes. But: whosaefer warships the woiid, which is iiulnmtelf 
connected with work, comprehending It in its tinmanlfesied state 
iimier the noiioii of cause, his work does not perish, bcciusc lie 
knows the Infinite sedi (soul) as engaged in work. Tills assnmp- 
lion is ingenious, but it does not accord with the S’riilij, because by 
the term the place of self’' the supreme soul* set lorili in the lext^ 

: is ' denoied/ , 

The text having mentioned (before) ‘Hhe place of self/ omits ■ 
(now) the term ** of self’’ aiui introducing the term * sour’ shows its 
idenllly with llie former by the words : ‘‘ Whosoever worships the 
soul alone as his place/' There is here no possibility for llie as* 
sumption of a place, intimately connected with work. 

Moreover it (the place imiovately connected with work) Is differ* 
esit from the supreme place, whose objecl is knowledge alone. By 
the passage : ** The soul is not the place/ it Is distinguished from 
the places, which are gained by inferior knowledge and the work 
of a sou Theietare the soul is not the place/ and also : His 
place is I! K meaijurei by any work ; this is his highest place.** By 
these seniences, because they are ceterrnmed, a corresponding mean- 
ing is proper. Turn here a!$ry, because by the words "Ube place 
of self/ die preibcaie is fixed. 

ll ii is said * that according to the passage : for whatsoever/ 
il ih impioper, imi the piace or seir is the supreme soul ; for if it is 
ccfU^ih, ihu; by tiie worship yt him he becomes the Eupreme soul ; 
whauaever he deshes. he obtains from the soul, then the declaraiion 
whli regard ly the liuit Is improper, unless H is lu obtain that souL** 
W« coiiiuidict, because H has ibe object to exioi the worship of the 
world of «c!l ; far ihe laeaiiing is, fram_ the place of self akme til 
ititl l» desire is obtained ; any thmg different, frc^m ii is not m be 
asked for^' because all desires : are saii«fied,.as IMs said in fuiCiilier 
pR$s«ge,bl iht S’rtiii, (Cbls.^U, rih Pr, |i6ik Kh, Ii L VuL III 
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p, 524) : ‘^From the sotil is life, from the soul hope.'* Or it meanf? 
to show the state of the universal soul as before Cp. 105), For if ibf 
supreme sou! is declared, it is right to apply the term ''sour* in tlir 
“‘'““age : ■ *%r ^ . from the soul/' Cp, 08) and it means, ffcitn the 
place' of Self, which is set^ forth as soul in the text. Otherwise il 
would have been said with a predicate, ** from the place of work hi 
its unmanifested state'' in order to remove flu Mm of a place 

of the supreme soul in accordance with the text, and to remove the 
state of manifestation : for since it set forth in the text and dereriiilii* 
ed, another state, not authorised by the S'niti, is imposBible* 15, 


' Next that soul (self) verily is the pfar*; of ali beings. 

He is the place of the gods by what he offers and sacrficeSi 
further of the Rishis by what he learns, further of the fore^ 
fathers (Pitris) by what he gives to the forefathers, and by bis 
•exe'rtions ; about offspring, further of men by housing them 
and giving them food, further of cattle by finding them grass 
and water, further of beasts of prey, birds, etc. down to ants, 
by sustaining their life in his dwelling. As every one desires 
the continuance of his place, so verily desire all beings wel- 
fare for one who thus knows. This verify is declared and 
considered. 16. 
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reference to the different castes and orders. By what 
again affording assistance does he become the p! 
speciai beings ? The answer is: “by what he,” the 
"Offers and sacrifices.’ Sacrifice with reference :o 
abandomner.t of wealth (to the deity}. If it is perfon 
sprinkling of !he xaxter (on the head of the sacriiker), 
(ofler.ngj an.i sacrifice (V.ija) niiieh it is !ns duty ic 
<s, hivc a neas!, subject to the will of another, “ if 
gods” Further by wh.n ha reads,” via. his daily i 
Vedas, “ he is the place of tha Rishis ” “ Further by w 

llo the foieiather.s, viz,, tiie oblation., water, etc., “ a 
exertions about offspring,; by that work, which he 
perform, “ he is th.e piace of the forefathers." Further 
men,' ^ by them place, water, etc. in his heitse 

them food/' vir,;. them who ask him for it, whether they 
house or not, <■ he is the place of men. ’ “ Fnrthe 

giving grass and v/ater/’ It 

Further* of beasts of 
tlielr, life in Ii is dwell 
by the cleaning of t! 

Because by those w 
therefore ‘^as every 
of Ins own body, 
the *fear of losing h 
protecting It, etc., i 
the above mentioned ^ 
who thus frames his sr 
a debtor, aiu bound 
bim for the continua 
premre caule. Ther 


by findiiig/'* 
place of cattled" 
einer with ants, by sustain!o|?. 
m (paticles of food gained)' 
s, he is the place of them,’* 
ssistance to. . the gucls^' 
continuance of Ids own place," 
pieservaiion of his na-orej fren*! 
istams It ahvavs t„?v noiu'^shififr 


no thus 
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Self (the soul) alone was this before ; he was even orx. 
He desired ; Let me have a "wife ; again, — ^iet me be born ; 
•again,— let me have wealth ; again,— let me perform work- 
So far extend, verily desire, For without desire one does 
not get more than this. Therefore also now a person, when 
■alone, desires : Let me have a \vife,— again, let me be born,— 
•again, let me have wealth, — again, let me perform work. As 
long as he does not obtain one of them, so long be thinks 
himself incomplete. His completeness is this, that the mind 
is his self (soul) and speech his wife, 

Life is their offspring, the eye, the wealth of man; for by 
the eyes one obtains it,— the ear, the •wealth of the gods ; for 
by the ear one hears it ; self is even his work, — for by self 
one performs work. 

The sacrifice is five-fold, the animal five-fold, the man five, 
foie, fivefold this all whatsoever. Whosoever thus'know.s, 
the same obtains this all. 17. 


“ Self alone was this before.” If the knower of Brahm.a is 
liberated from the state of cattle, which consists in the bondage of 
duty, by whom then has be been made subject to the bondage of 
work, and not again to the practice of knowledge, which is the 
means of liberation? Is it not said:'‘Tho gods preserve ‘ Cer- 
f tainly, but they preserve those who by the performance of work 
obtained their own (the gods ) state ; otherwise it would be in their 
power to bestow the effects of actions not done, or destroy the tffich 
of actions done, (that is to say ; otherwise, they would be partial) 
but (they do not preserve a common man, who has not obtained a 
special perfection. Therefore it must be the same (who makes him 
subject to the bondage of work) by whose power a person, subject to 
work is getting out of his own place. Is that not ignorance ? for the 
ignorant, gelling out of himself, is engaged in work ? No, ignorance 
also is not the cause which makes one to engage in work; for its 
chttheter is to conceal the true nature of a thing ; but it may be the 
ca^^|«;df making one to engage in woik, in the same manner, as 
blindhess-ds the cause,, that ons is liable to fall into holes, etc. If 
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his is tl|S5 case* then wliai causes one to engage In ^vork?* 
Tills Is set forth, via., il Is wllliog, desire. Thus it is said in the 
Kithaka (4 to l\ 2, B. 1 . ¥o!.¥I!L p, 139) ; '' Remainiiig in llieir ■ 
riat-iiral ignorance, yoiiihs engage In actum ; follows external ohjcclPJ 
of desire,*' In the Bhagavadgha ■ Ifis desire,, il Is anger, etc/ 
(B. G. 3rd A. 37) Anti in Mami : ‘'Desire, is. the cause of all,, 
tngagemeniH In aclion, (M. S. zd. A. 4.) This meaning is in all hs 
detail proved IhroiighoiU this whole chapter, ‘'Self alone was this 
before.** Self alone vis , the person who is ignorant by his own 
Dtliire, who Is to he comprehended under the noiiar* of effect and 
cause, the Brahmachdrl (the religious student), “ Before/ PrevI* 
ous to the union with a wife he i-s called seif-. 

There was no object of desire, as a wife, elc,, different from- tliia 
Self. ‘‘ He was even one/ possessed of ignorance, the cause of 
the desire of a wife etc., he- was. even alone ; he was pervaded bf 
Ignorance the nature of which is to assign to one's own soul the as* 
sumptions of agent, action and fruit. He desired’* What ? ** Let 
me have a wife;’*' Let me, the agent, have a wife, the cause of thC' 
performance of work ; witho-ut her I am not a lit agent for work ; 
therefore to accoraplish the performance' of work, let me have a wife* 
“Again,— let me be born/. let me- be produced as offspring. 
“Again, — let me have weallh./*‘cows etc„.b^ which work is accom* 
plished. “ Again let me perform- work/ the cause of elavalioo and 
liberatios^^ viz., let me perform work,— by which,— liberated from my 
debt, I may obtain the p.laces (.w-orlds)- of the gods, elc*,-^and the 
ceremonial rites for objects of desire which are the causes by which 
a son, wealth, heaven, etc., are efecled. So far extends verily desire/ 
which means, desire is limited to those objects. So far esietid ' iba- 
object which are to be. desired., vis. a wife, son, wealth and works, 
viz,., the desire as cause. The three worlds, the world of man, the' 
world of the fcrefaihers, and the. world of the gods, are the effects of 
this desire as cause;, for the desire, as cause referring ,io. wife,, soor 
wealth and work, Is for thair sake. Therefore this Is one dtsire ; 
and the Mett the desire of the worlds, which Is also a desire, de- 
pends upon a cause ; in ibis manner desire Is lw 04 old. Hence if 
wil! be . afterwards (B. A* p, 593), said; “These two desirci/* 
Because ctery tiflion is uadenakea qu accoiml of jls c&oti Uieiclos# 



desires, cnaractensed as cause and eftsct, are the In- wiiich 

compelled, the i!?uorant, who is subject io wort like tlie ssik-wiinn, 
encases lus self (soul} j th,i* ts io on the road oi action not c.ttend"' 
jng to himself (the sou!) ami having got out (of himself). Thus it ia 
said in the Taittariya : “ Bewildered by fire, teased by smoke, he 

does not know his own place.” I!ow again it is a.sceitiinod, that 
desire extends so far, b;ecfluse desire are infiitite, fer desire'^ !’ ive no 
end ? On this account the reason is stated : Bec.iuse without desire one 
does not get more than thi.s,” which consists of effect and cratse ; for, 
feeside cause and eSect, nothing, either percei*ed or not perceived, 
is to be gained in ikis world ; for the object to be obtained is desire, 
^nd as this does not exist without them (cause and edect) it is proper 
tOsayri‘‘So far e.xtends verily desire.” Hereby it is said ; Wish, 
the object of action of the ignorant subject, is t'.vo-foid desire, Viz; 
either desiie as ettect, or as cause, whether its object is perceived or 
not perceived. Above this wish the wise must be elevated. Because 
in this manner the ignorant self (sou!) being desirous, before desired, 
md also he who preceded him,— this is the law of the world,, 
and in the .same manner was this the creation of Prajltpati ; fur it is 
said. (p. 64) “ he was afraid” by ignorance. T.hen .'.pp.’ {.; - 

“ Hence, excited by desire, a person is not happy when alone ; to 
remove the unhappineiss, he desired a wife ; he appcol.ched her ; 
lienee sprang forth this creation,” — “Therefore,” after liihs creation, 
“also now,” at the present time, “ a lonely person” beiore his being 
married, desires in accordance with what has hacu said Let me 
have a wife,— again, let me be born,— again, let me h.ave wealth, — 
again, let me perform work, ’ “ As long as he,” who is thus desir- 
ous and endeavouring of getting all. a wife, etc,, “ as lang as he 
does not obtain one of them,’’ one of what has been mentinn^/t o 
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ia conscious of incompleteness ^*is this/* What ? (To show this}, the 
totality of effect and cause is divided. Here (In this division) ** the 
mind is*'’ (for every ihini^ else, produced from i&e qf cause 

and effect is governed by k), by its superiority, his self (the son!) ^ 
which in sans like his seif» as the master ol the family is like the 
soul of tlie wives, etc.* because his' wife, son, etc., follow him, Ift 
the same manner Is the raind here assumed as the self for the sake 
of complelenesB ; thus also speech Ids wife,” on accorint ol 

speech, being in like manner governed by the mind. Speech, vis? , 
sound, whose characteristic is directing, etc., is received by the mmd 
through the ear, etc., cor^sidered and revered ; in this manner is 
speech llie wife of the mind. From both, speech and mind, repre- 
sented as wife and husband^ was produced life for iht perj}}rmame 
work ; therefore life is their offspring,” as it were. There (if $elf» 
wife and offspring are present) work characterised by the effort of 
life, etc., Is to be accomplished by the wealth perceived by the eye,, 
and therefore is ** the eye the w'ealth of man,” Wealth is iwoToM^ 
wealth of man and other wealth ; therefore it is said, of man/’’ tO' 
distinguish it from other wealth ; for cattle, the wealth connected 
with man perceptible by the eye, Is accomplishing action ; there- 
fore ii represents it. Hence by connesiors is the eye the wealth of 
man ; for/* because one obtains/' perceives, “ it/' the w^eallh of 
man, cattle etc,. by the eye” (therefore is the eye the wealth of 
mao). What again is the other kind of wealth ? ** The ear llie 
ivealih of the gods” because knowledge is the obfect of the gods» 
Knowledge Is the wealth of the gods. Therefore in our case is the 
ear even the object of wealth. Why ? For by the ear /’ because by 
the ear one hears it/’ the wealth of the gods, knowlcdgci therefore 
is the ear even the wealth, because knowledge is dependent on the 
ear. How again Is work to be performed by those sigents, the first 
of which is self, and the last wealth ? The answer is ;** Self is even/* 
Self msans /lere the body. Huw again h self (the body) the re« 
prescntaiive of work ? because it is the cause of w'ork for him (the 
sacfiGcerl. How is lube came of work? For by seif,** by llie 
body, one performs wotK^ In this maimer is iht complctencsi, 
whose characteristics arc externa! objects, as a son, etc., accomplished 
for him, who ihl«ks himself Incomplete* In this maimer Iherc* 
is five-fold/* 10 be performed by fr/Ci ^xm 
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iheie in tiM! last Brdhtnana) ignorance has been introduced by the 
words: “ Whosoever worships another deity in such a manner;' 

He is another, another am I,” “ the same does not know,” (B, A. 
p. [iiS). It has also been sai-d (p. 129), that the person who has the 
consciousness of caste and of the different condit’ons of life (via,, of a 
religions student, a house-holder, of one who retires to the forest, and 
of one who lives merely for th© contemplation of God), who is ruled 
by his duties, who, compelled by desire, affords assistance to the gods 
forefathers, etc., through sacrifices and other rites, is the place for 
all beings. And as by each and all of his works he has been created 
te . die place to be enjoyed by all beings, thus he has created aii 
%tegtA 0 d the whole world for his own enjoyment. The meaning 
iSj ij| eiferybodf, in i|CQQrdan5c with his knowledge and 
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Wrlc^ Is tlie eiijojer a»d enjojineiit, iH'd tge»t Had ..the ^ object, „ of 
tctioti the whole world. To tinderstand Ibe Identity Ol the toil 
we shall isay with reference to knowledge m the chapter Ifealing oil 
the knowledge of the nniversa! essence {madhn lit honey,) : All is 
the effect of alh one universal essence/''' :■■■■■" 

He created by the £ve fold work whose object In desire, viz,, hf 
the fve.fcid sacrifice, etc., the world for \ki$ enjoyment and also by 
knowiedge (for bis consideration). This "whole world lsseren4oid 
divided according to its being cau:e and effect. They (these parts) 
are called provisions, because they are obfects ■of enjoyment* He 
(by the creation of them through work and knowledge) he is the 
father of those provisions, Those Mantras : ** Of the seven pro?!-* 
sioiis/' etc., are here assumed as Sutras, because they show, com* 
pendiously, the meaning of those provisions, together with their 
■applicaliuri* (The term Yad'* is here an adverb In connexion witli 
“he cieated.) By ‘‘ understanding/' knowiedgo, and ** penance/* 
work ; for knowledge and work are the meanings of the terms ** tm- 
derstanding/'' and penance/' because they are topics of the text, and 
Slot the literal meanings of them understanding'* and penance/^ 
because they are not topics of the test ; for the five-fold woik, to bo 
accomplished by a w^sfe* etc,, and ■ afterwards knowledge by the 
words: ** who thus knows, etc./'' have been set forth In the texU 
Therefore it must not be doubted,.that tindersiandiog and penance 
are well known. Again* '‘The seven provisions which the father 
created/' by knowledge and work, hcre.it must be supplied : the 
same 1 w,lll me: ‘ion/' i. ■ 


TIio Jiantra ; Of the seven provbions which llie father 
created by understanding and penance ; for the father created 
by uiirlerstanding and penance/^ ** He assigned one as the 
common to a!!.''' T!ie common provision to «il!, is that which 
is caleiu Whosoever worships it, the same does not iurni 
from .sin ■ for it h mixerL Ami iivo to the goisf vtz.^ the 
sacrifice and the obktioii. .Again^ others saj* they mean the 

♦ Thcie is ic'j iuvc'=?;ty far assuming the proposed ellipsis, and I 
itivretorr, iv/vwcd S’ar?k,uM'5 cKplanation la the translation* 
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Here is the sense of the Mantras on account of their obscurii 

difficult to be understood 5 heace the Brahmana is engaged in ih 
explanation of them. There what means //if " Of the sevei 

provisions which the father created." “The answer is given bi 
the term for” which is to show, that the meaning is well known' 
for the meaning IS-, that the meaning of the Mantra is well known 
and therefore by the repetition of the Mantra 
produced,” is to indicate, that the meaning'is well-known, 
lore the Brahmana says withoat 
fey understanding and penance, 
weiiknown ? The answer the 
which the first is a wife 'an( 

St ' is aiso declared by such 
wife/' There 


'‘ The provisions be 

hesitation : ** For the father created 
But how then is the meaning 
causes, producing the worlds, of 
i the last work, is evident, and 
passages as: *‘Let me have a 
declared, that the wealth of the 
gods.-viz, knowledge, -work, and a son are the cause of the 
creauon with reference to the .worlds in their nature as effects (that 

IS to say, as the result of good or bad actions). And also that which 
will be said, is well known. Therefore it is proper to say ; " By 
understanding, etc.’ for desire, whose object is (enjoyment of) 
ruit. IS well-known .in common life, and also desire, whose object 
« a mh etc,, which is set forth in the passage So far extends 
esire, but as to the object of the knowledge of Brahma (which 
IS ubermion), desire is impossible. because;then all is one and the 
»ame. Thereby (by showing, that the cause of the world is desire, 
produced by ignorance) il ls also, said, that the world is 'created by 

.unscriptural knoWedge and penance. ’ This follows also 
rom the reason, that work and knowledge are the cause of conse- 
J ences which are not desired, down to the state of inanimnte matter, 
ut It was intended to explain i&e relation ofjcffect and cause in 
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accordance with the S’astra ; ^for in the desire to establish the know-* 
ledge of Brahma, there is included the intention to describe the 
statCj in which the world is disregarded ; for this whole World, whose 
nature is manifested and not manifested, is impure, transient, a com- 
pound of cause and effect, the object of unhappiness and ignorance, 
and therefore for him who has no regard for this world, the know- 
ledge of Brahma is to be commenced. 

There, by the division of the provisions, their application is set 
forth. ** He assigned one as the common to all/' this is a part of 
Mantra. Its explanation is as follows : “ The common provision to 
all*' to all enjoyers, what is it ? “that which is eaten,” enjoyed by 
all beings day by day ; this common food, the object of all enjoyersj 
the father assigned after the creation of the provision. 

“Whosoever worships/* — which means is attached to, (for worship 
means also attachment, as it is clear from common expressions such 
as : “ He worships the teacher/' “ he worships the king,*’) “ ii" — viz, 
the common provision, which is to be enjoyed, the cause of the 
preservation of ail living beings, whose principal object is the enjoy- 
ment of provision for the sake of the preservation of the body, and 
not work for the sake of something unseen,— “ the same/’ being of 
such a nature, “ does not turn/' is not liberated, “ from sin/' from 
vice. Thus a Mantra says : “ He enjoys useless food/’ etc. (Kr. 
Yajur Br^hmana 2d Adh. 8th Pr, 8th Anva.) Also the Smriti : “ Let 
him not cook food for himself” (alone). He, who eats, without 
giving to the guests, is a thief. Even a person, who procures abor- 
tion,* becomes free from sin, if he eats food, after he has first dis- 
tributed it." 

Why again does he not turn from sin ? “ for it is mixed /’ for 

the property, which is enjoyed by the living creatures, is undivided 
(and therefore it does not belong to one, as the property, left by a 
father, does not belong to any of his sons, before it is divided) be- 
cause it is the object of enjoyment for all. Even the morsel, which is 
put into the mouth, is observed to cause pain in the mind of another ; 
for, while there is the desire, let me have it, the hope of every one 
js;' (hereby excluded. Therefore it is impossible to lake even a 


* Adcording^ to A’nanda a person, -who kills a high caste Brahniana. 
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by the father to the gods, are not the sacrifice and the oblation ; what 
then F They mean the ceremonies at the new and full moon 
(Dars'apurnamasau), Here, according to the first supposuion, it will 
be said, because there is no difference|with reference to the dual 
number (dwe, two provisions, which m iy be as well applied to Huta* 
prahute as to Dars'apurnamasau) and because ihey (the Huta and 
Frahuta) are otherwise known, it means the sacrifice (Huta) and the 
oblation (Prahuta), But although the dual number accords also with 
the sacrifice and the oblation, yet the ceremonies^at tiie new and full 
moon are also performed by the Srauta and the notion of their 
being provisions, is yet better known, because they are declared in a 
Mantra,^ And if a quality and the thing to which it. refers, are 
obtained (at the same time) the latter must first be comprehended ; 
but to the ceremonies at the new and full moon the idea of priority 
must be assigned rather than to, the sacrifice and oblation. There- 
fore it is proper to mink of them by the words : And two to the 
gods/' Because these two provisions under the name of the pro- 
visions at the new and full moon, were designed by the father for 
the gods, “ therefore,’’ in order to remove any objection, that they 
are made for the gods, “ it is not their nature to be associated 
with desires'' (ishti ;) that the term “ ishti ” means desire, is clear 
from the S'atapatba Brahmana, (the aflix uka in the word, Ishti- 
yayuka/" means a natural inclination), 

One he gave to the animals/' Which is the one provision which 
the father gave to the animals ? This is milk /’ Flow again it is 
known, that the animals are the possessors of that provision ? The 
text answers: “ For before/’ because before, at fiist, men as well 
as animals, subsist on milk alone/' theretore this provision is proper 
for them : how could they otherwise before subsist on it in accordance 
with a law? How do they before subsist on it? The answer is ; 
Because men as well as animals subsist on that provision (as this 
application is made at tiie commencement, although there also other 
provisions) “ therefore they,^’ the three castes, either feed," cause to 


; ^ The house-holder has to perform his daily ceremonies, etc., by the 
S’l^ilrta i (the‘ fire obtained by the-Smriti) and the ceremonies at the 
Srauta fire (the fire, ordained by the 
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breathes ’and whatsoever not breathes* The saying': a 

person, offering throughout the year with milk, overcomes the 
second death,” let none understand this in such a manner. 
Which day a person, sacrifices, the same day he overcomes the 
second death. A person, who thus knows, will overcome the 
second death that day on which he offers ; for he gives all the 
eatable food of the gods. For what reason do they not de- 
crease, although they are continually consumed ? Tlie soul is 
verily the cause that they do not decrease, for he again and 
again produces this provision. 

Whosoever knows the cause that they do not decrease 
“the soul is the cause that they do not decrease ; for he 
produces this provision by understanding, by understanding 
and by works ; if he did not produce it, it would verily de- 
crease, — “ he eats food in the true manner,” true means prin- 
cipal ; therefore he eats food in the principal manner, he goes 
to the gods, he lives upon strength ; this is said for the sake 
of praise. 2. 


Upon this all is founded, whatsoever breathes and whatsoever 
not breathes.*' What is the meaning of this ? The answer is : 

Upon this,” the animal provision, all,” be it characterized as 
belonging to the soul, or to the material sphere, or to the superin- 
tendence of deities, the whole world, is founded,” whatsoever 
breathes,” endowed with the effort of breathing, and whatsoever 
not breathes,” immoveable matter, as rocks, etc. And there On the 
text) it is explained by the term for,” which illustrates any thing 
already well known. How oa/i it he said that the notion to be the 
foundation of all,” belongs to milk ? On account of its being con- 
sidered as cause. And it is the intimate cause of all the works 
connected with burnt-offerings, and by its nature a modification of 
the oblation of a burnt- sacriHce. That it is the whole world (which 
is founded thereon) is established by a hundred passages of the 
SVutimnd Smriti, wherefore it is proper to explain it by the term 
”fon” ”The saying:” in other Brahmanas, a person, offerincr 
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the year are in fact meant three hundred and sixty days, and in them 
there are seven hundred and twenty burnt-oderings.) Bf the sacri^ 
ficer the bricks^ which are collected in accordance with the Yajur 
Veda and the days and nights of the year, obtains Prajipati in the 
shape of the fire, which is called Sambatsara (the annual fire.) 
Having performed in this manner offerings throughout the year a 
person overcomes the second death ; having died he becomes like the 
gods, and does not die again. This, which is said in the passages of 
other Br^hmanas ; let none understand this in such a ^manner, let 
it not be explained thus. “ Which day a person sacrifices ; the same 
day he overcomes the second death/' it does not depend upon the 
practice of the whole year. A person who thus knows,” viz., what 
has been said, that Upon milk all is founded/' because al! is a 
modification of the burnt- offering of ‘milk, obtains the nature of the 
(of Prajapati) in one day. Thus it is said : He overcomes 
' ' the second death /’ the sage, once dying, being separated from the 
body, becomes the universal soul (the nature of alU which means, 
does hot assume a finite body for dying again. What again is the 
reason, that by gaining the nature of all he overcomes death ? It is 
replied: “for he gives," because he gives all the eatable food to 
the gods," to '’all of them, by his morning and evening burnt- 
offerings ; therefore .it is proper, that he,— after having made his 
whole self like a burnt-offering, after havink 'gained one identical 
^.nature with all the ^gods by his being the provision of all 
//-the gods, and after being like all the gods, — should not die 
again. In this manner it is also said in a Brahmana. *‘The 
self-existing Brahma (in the form of Hiranyagarbha) performed 
penance. Then he refiected : Verily, there is a limit of penance ; 
also, let me offer myself in all beings, and all beings in myself," 
therefore, having offered himself in all beings and all beings in him- 
self, he obtained by his excellency over all beings, his kingdom, his 
-^dominion." For what reason do they not decrease, although they 
.^re continually consumed ?" From the time that the provisions after 
recreation were given by the father to the seven different enjoyers, 
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I he sacrificer, or in his stead his appointed substitute, is, after every 
lereinony, to put down a brick to mark the number of ceremonies 
> performed in the year. 
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they are consumed by them* Since they (the provisions) are the 
cause of their {of the enjoyers') preservation, and since there conll* 
nually,” without interruption, is a decrease of what has been made# 
their decrease is proper. But tijey do not decrease, as is evident, 
from the world continuing in an unshaken manner; lienee there 
must be a cause for it, that they do not decrease. Therefore it is 
asked : For what reason,*' again, ** do they not decrease." The 
reply is : ** The soul ts verily the cause, that they are not decreased/' 

As the father, was before the creator of the provisions by under-* 
standing, and as he was enjoyer by the fivedold work in connexion 
with a wife, etc., in the same manner also those, to whom the provi* 
sions are given, alihough they are enjoyers of those provisions, are 
fathers ; they produce by understanding and penance those provi- 
sions. It is then declared : the soul which is the enjoyer of the 
provisions, is the cause, that they do not decrease. How is it the 







formed by it. For 
'* Fie produces th 
by works. If j 
for in this manner . 
success 

the forth chapter, 
not decrease, 
opportunity explained ; in this, manner the 
Is set fourth, “ Whosoever knows the 
decrease, ---the soul 
he produces this j 
by works ; if he did 
eats food in the true 
the principal 

that the cause of the non-decrease of the 
“ he eats the food 
as the ignorant isj 
become the substance of the 
he does not become an object of 
goes to the gods,’ 
strength,*’ and immortality, 
not another 


therefore the science of Brahma will be commenced in 
Whosoever knows the cause that they do 
■the three provisions to be mentioned are by this 
J effect of true knowledge 
cause that they do not 
is verily the cause that they do not decrease ; for 
provision by understanding, by understanding' and 
- d not produce r/, it would verily decrease, 
manner. ’ The sense of this is explained t in 
manner;*’ whosoever knows in the principal manner 

provisions is the father, 
a person who knows is not placed 
f) m an accidental relation to the food; having 
provisions, he is alone the enjoyer ; 
enjoyment (for others), «he 
obtains a godlike state; ** he lives upon 
this is said for the sake of praise,” it has 
meaning relative to an invisible effect. 


■ "Three he made for himself," mind, speech, 

, hfe ; these he made for himself." “ I was absent in mind, I 
'hd not see. I was absent in mind, I did not hear in this 
manner it is evident, that a person sees with the mind 
^ Desire, determination, uncertainty, belief, unbelief, steadiness 
-Aon-steadiness, shame, intellect, fear, all this is the mind alone. 
Therefore, when touched from behind, a person knows .by the 
mind. Every sound whatsoever is speech ; for it extends as far 
' as the end ; • for it is not an object of manifestation. The vital 
air, which goes forwards, the vital air, which goes downwards, 
ftte vital air, which goes everywhere, the vital air, which goes 

which equalises, vital air, all this 
the modification of 



The three provisions, mentioned before which are the effects of 
the five-fold wor^, exceed in value the others on account of their 
isature as e&cts and of their extensiveness. For the separate ex- 
planation of them, the present section, from the words: Three 

he made for himself, until ti^e end of ^hts Bi^hmana is commenced. 
What is its meaning? The answer is: “Mind, speech <tnd life, 
these,'’' three provisions, these mind, spekh and life. “ the 
father^ at the commertcement of the creation, “ made for himself,^' 
for his own sake. With reference to them there is a doubt as to 
Ihe existence and nature of the mind i" hence it is said, the mind 
exists as something different from the ear and the other external 
organs, because it is v/ell-known, that, although there is a connexion 
of the soul with the objects of the external organs, yet a person 
does not (always) apprehend a present object. A person, when 
asked : Dost thou see this form answers for instance : My mind 
wandered somewhere else, “ I was absent in mind, I did j^t see.'* 
In the same manner, when asked : Dost thou hear my word 4^ 
.answers: “ I was absent in mind, I did not hear/' Therefore^ it ‘is 
evident, that that, — in the absence of which a knowledge of 
Sound, etc., by the eye, ear, etc,, {the instruments fit to apprehend 
forms, sounds, etc,,) does n<>t take place, although they (eye, earj 
etc.) are in connection with their respective objects, and by the^ 
presence of which such a knowledge takes place, — is something 
different, named the mind, the internal organ^ connected with the 
objects of all the other organs. Therefore “in this manner it is 
evident, that a person"' every person “sees with the mind, hears 
with the mind,^' because the mind being disturbed, there is no seeing 
hearing, etc. The exi,stence of the mind having been proved, the 
following ss said with reference to its nature: “Desire," — the wish 
to be united with a woman, etc., “ determination,"— the ascertain- 
ing of a present object White, blue, etc., “ uncertainty," — ^doubt 
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downwards, (^Flatulence, Apana) whose function is downwards, 
I carrying aw|y of ejscrements, urine, etc., the vital air which 

P^ace from the navei 
*?I^*®*^ Vy^na from its fun9tions 


—bashfulness ; » intellect,”— knowledge ; « fear,”— apprehension, 
“ all this, etc., is the mind,” are forms of the mind, of the internal 
organ. Another reason is also mentioned for the existence of the 
mind. Because, “when touched from behind,” by some body 
unperceived by the eye, a person is aware by discrimination, this 
is a touch of the band, that a touch of the knee, therefore exists an 
internal organ, called mind. If there were nothing which discrimi- 
nates, called mind, how could there be discrimination by the mere 
skin; therefore the mind, the cause of the possibility of discrimina- 
tion, exists. Its nuture has already beeni shown. 

The three provisions, the effects of actions, viz., mind, speech 
and life, are here to be explained inasmuch as they are subservient 
to the soul, as they have their material sphere, and as they are 
superintended by deities. Among them, viz., among mind, speech 
and life, are subservierjt to the soul, the mind has been explained. 

>Now speech will be explained. “ Every sound whatsoever,” viz.,—^ 
either that which is characterised as a letter, etc., to be pronounced 
through the palate and other organs by the agency of living beings, 
or the other kind, produced by drums, clouds, etc.,— every sound 
" is speech.” Such is the nature of speech, now its effect will be 
mentioned. “ For it.” for speech “ extends as far as the end," the 
conclusion of what is to be named, the determination of the same ; 
“ for it,” again, as being the manifester, is not to be manifested, as 
is what is to be named, because its nature is to manifest like a light, 
etc.; for what manifests as a light and the like, is not manifested by 
some other manifestation. In the same manner speech which mani- 
fests, is not manifested itself. Thus the S’ruti removes the regressum 
in infinitum (that any thing which manifests, supposes some thing 
else by which it is manifested, etc.) It is not an object Of 
manifestation, and the meaning is, manifestation is not effect of 
speech. Now *• the vital air, which goes forwards,” (respiration, 
Pifina :) is explained. Respiration is the function of the heart which 
IS to be discharged by the mouth and nose. Respiration (Prfina is 
^'itived from jPranayama, taking forwards), " The vital air which 
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regutating VjayamS,na) ; it is’ the union of the function of respiratio 
and ftatuience and the cause of energetic action. The vital air, whtcl 
goes upwards," (Eructation, Udana) is the getting stout, it is the causi 
of going upwards, the function of rising from the sole of the feet tc 
the head; “the vital air, which equalises,” (assimilation, Samana 
because it equally (Saraam) carries (distributes) what is eaten and 
drunk ; its place is the stomach, and its function- to digest the food ; 
vital air (Ana) is the common function of all those special functions, 
and united fwith the common effort of the body. “ AH this.” the 
whole of the mentioned functions of respiration, &c,, is life (Pr&a),— 
ife, as having a function and subservient to the soul, is not mention- 
ed ; but Its action has been explained by showing the division of its 
functions. Explained are the provisions called mind, speech and life, 
m their relation as subservient to the soul. » Thus modified," viz by 

modifictions commenced by mind, speech and life* as referring to 
Frajapati. ® 

Which is that soul, the whole of causes and effects, the thus or 
t us modified totality, which by those who do not discriminate, fronv 
want of distinction,, is thought to be of the nature of the soul ? Thu 

mentioned totality is the modification, of speech, the modification of 

mind and ths modification of life; this also is said for the purpose to 
determine life. *•. 


..re even tne three worlds; speech is even this 
world, mind the atmospheric world, life that world. 4. 

They are even the three Vedas ; speech is even the Rio-. 
Veda, mind the Yajur Veda, anJ life the Sama Veda. 5. 

^ are even the gods, the forefothers men ; speech 

IS even the gods, mind the forefatheres and^ife men. 6 

They ar-e even, father, mother and child-; mind is even the 
father, speech the mother, and life the child, 7: 

Fbe rnaterial sphere (Adhibhauiika) of these provisions of Praiinaii 
Will now be stated, 

thr^ worlds/' earth, 
speech is even this 


“They” speech, mind and lite, are even “the 
atmosphere and heaven. Their distinction is 
mind the atmosphere, and life that. 
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In the same manner : They are evVn/’ etc. ; the meaning cf 
these words is plain, 5. — 7. 


1 hey arc even- that which is known, which is wished to be 
known, and which is not known ; whatsoever is known, is of 
the nature of speech ; for speech is known ; speech being o£ 
such a nature, preserves a person. S 

Whatsoever is wished to be known, is of the nature of the 
mind ; for the mind is desired to be known ; the mind being 
of such a nature, preserves a persen. 9. 

Whatsoever is not known, is of the nature of life, for life is 
not known ; life being of such a nature, presrves a person, to^ 


iney are even that which is known, which is wished to ba 
known, and which is not known." Their destinction is, whatsoever 
IS known," fully known,, “is of the nature of speech ; and the text 
gives the reason for this ; “ for speech is known,’’ because its nature 
IS to manifest. How can that be unknown, which makes other things 
also known .’ “ By speech the universal king is known as a com- 
pamoD," will be said afterwards. The effect o-f knowing .the nature 
of speech is “ speech being of such a nature, being known, preserves 
hra,” viz. the person who knows the menironed perfections of speech, 
that w to say, in the form of knowledge becomes a provision, an en- 
Ibjmenty for him, S 

la the same manner, 
to' be known distinctly, ' 
the mind, for,'" because, 


!r,'^ how indistinct soever, desired 
) be known, is of the nature of 
on account of hs doubtful nature,. 
As befere, is described the reward for 
of the mind. The mind,'^ being of 
viz. which is wished to. be known “ preserves him,’’ re- 
ure of a provision by its own charactaistlc to be some- 
0 be known. In the same manner “ whatsoever is not 
ot an object of knowledge, nor doubted, " is of the 
for life is not known,” not known in iie 



Of thi» speech is earth the body, its illuminating nature 
that fire. Therefore as far as speech extendsy so far extends 
the earth, so far fire, i r. 


The material extent of speech,, mind and life has been explained ; 
now their sphere, as superintended by deities, is commenced, 
this speech/'iWhich is shewn in the text under the notion of a provision 
of Prajapati, is earth the body,” the external locality j ** its illumi- 
nating nature, the manifesting organ, located upon the earth, “that^^ 
earthly, fire for twofold is Prajapati’s speech, vix., effect, locality, 
which does not n\anifest,, and secondly organ, which is placed in that 
locality, and which does manifest. Both of them, earth and fire, are 
the speech of Prajlpati. Therefore (tat, explained by S'ankara with 
tatra, **wiih reference to this*') as far as, in measure ^'speech, extends'*' 
in its divisions, viz, , in its subserviency to the soul and in its material 
sphere. so far extends the earth,” which is established everywhere- 
under the notion of locality as effect, far -goes that fire/* as 
located in the form of sense, it entered so far with its illuminating 
nature the earth. The last5(relatian via,, the sphere superintended 
by deities) is the same (and therefore not commented on.) ii. 


Again, of this mied is heaven the body, its illuminating 
nature that A’ditya. Therefore as far as mind extends, so far 
extends heaven, so far that A'ditya. They united in love. 
Heiice life produced. He is Indra, he is without rivahr 
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A second verily is a rival. Whosoever knows this has no, 
rival. 12. 

Ag^n.,of this life are the waters the body, the illuminating 
nature that moon.. Therefore as far as life extends, so far 
extends the waters, so far extends, that moon. They are even 
a ike, all infinite. Whatsoever worships them as finite 
(beings) conquers the finite world again wliatsoever worships 
them as infinite ib,eings> conquers an infinite world, i^ 


I^fS f declared a provision o! 

fk»^i ^ 1* deaven,' the place of heaven, “ the body,” the efiect" 
^bcahty,^ .. its illuminating nature,- its organ, that which is to be 
lo^ed, that A. ditya." There “■ as far as," in measure, “ mind.” as 
subservient to, the soul, or in its material sphere, “ extends, so far” in 
expanse, m iwasure, is fixed heaven to bejhe locality for the iUumina. 
bng organ of the mind, so far that Aditya,” tlm illuminating organ, 

S 7T 

“united in 1 superintending deities, mother and father, 

itwas-bei I will do. the action. 

415 Aditrr ®^«h)>-Produced by tho 

f 6 ftbeLkelr““^“"°?‘'‘^ them, -life,” air, “.was produced.” 
ihesuDrem 1 "ho wos born “is Indra,” 

r. ^ ^ ^otira, but “without 

ttval. Without rival means a person, for whom there exists no rival. 
Whoagainbasreally a rival?. ‘*A second verily,” a second who, 

approa, dies with contention, .“ia” called “a rival” 

Accordingly, although speech and mind have the nature of a second. 
ZJ 7 ( rivalry;, for fthey have a. friendly intention to- 

wards life._.The fruit arising from the knowledge, that there is no. 

malship.from those who were united in love, is like that dArMxom. 
e subserviency to. the soul, as followa:. “ Whosoever ,knows|tbis,’'- 

«ho, has, 

true knowiedgCy, has no rival/' no antagonist: 12, 

" Again ^ this life, "-Hof the life set forth in the text, which is a 
prqvtsion of Prajkpati, not the life which has. been declared as offr 
taunediatfijjf betw^i'* ij]» w^ernbe, body,' 








First Chapter. Fourth Brahmana. 


‘^e effect, the locality for the organs, ** the illuminating nature/' as 
before, that moon/’ . There as far as," in measure ** life extends/ 
in its divisions as subservient to the soul and as material spere, so 
far extend" pervade, the waters/^ in their measure*, ** so far'* ex- 
tends that moon" which is to be located, so far, having entered th^ 
waters, and being of the nature of sense, J it extends, as fair as the 
sphere, subservient to the soul, and the material sphere extend.—^ 
Those three provisions, created by the father through the five fold 
Work, bear the names of speech, mind and life. The whole World in 
its sphere, subservient to the soul, and in its material sphere, is per- 
vaded by them, or, besides them, there is nothing whatsoever, either 
effect or cause. But all these are Prajapati, “ They," speech, mind 
and life, “ are even all alike," having the same extent, are as far per- 
vading, as the objects of living beings together with the sphere ^ub^ 
servient to the soul and the material sphere. Therefore they are in- 
finite/* because they are present in all bodies ; for a body cannot be 
conceived without cause and effect ; for it is said, that they consist 
of cause and effect. “ Whosoever worships them/' which are of the 
nature of Prajlpati, as finite, limited, under the notion of theif 
material sphere and their sphere, subservient to the soul, conquers'^ 
as the reward in accordance with his worship, a finite world/' a 
world which is limited, which meansj ** he does not get their nature/' 
m Again, whosoever worships them as infinite," as possessing the 
nature of all, the nature of all living beings^ as unlimited conquers 
an infinite world." la. 


That Prapajati in his likeness of the year consists of 
i6 parts (Kala). His nights are even 15 parts - his fixed 
part is the sixteenth. He becomes full and wanes by the 
nights. At the day of the new moon, during the night enter- 
ing with this sixteenth part all that is endowed with life, he 
is then the next day born in the morningi Therefore let in 
that night no body cut off the life of any one endowed with 
life, not even of the chameleon ; it is intended for the honout 
of this deity. 14. 


It has been said, that the father, after having created seven provi- 
sions by the fivefold work, produged three provisions for his own 
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Mke. They are explained to be the effects of the five- fold v^orfe. 
How again are they called the ejects of the five fold work } Because 
^ven in these three provisions the five-fold work is perceived, as 
wealth and work are there probable, therefore is their cause dsa 
similar. There (as to the three provisions) the earth and fire are the 
mother, heaven and A'diiya the father, and the life (air) which is in 
the middle of them, is their offspring, as it has been explained. On 
account of this wealth and work should be produced j this means to 
imply the commencement : “ That Prajlpatij in his likeness of the 
year,” who has been set forth in the text as consisting of three parts^ 
is determined in a special manner by the nature of the year as con- 
Bisting of sixteen parts. He, consisting of sixteen parts, is the year, 
the nature of time, His'^ Prajapati's, as the substance of time, 
nights,’* days and nights — meaning lunar day (tithi) are fifteen 
parts, His fixed, permanent, pan” remains, as “ the sixteenth/^ 
as -the part (K-alt) which completes the sixteenth. becomes 

lull and wanes by the nights >’* bv the lunar days which are called 
parts (Kail); for by the first day of a lunation, and by those which 
succeed it, the moon, Prajapati,gets full in the light half of the luna- 
tion, it grows by the increasing parts (Kails) until the orb is full at . 
the day of the full moon; it wanes by the decreasing parts in the 
dark half of the lunation, until the one permanent part remains in 
the dark night. He,” Prajapatl, the substance of time, “ at the day 
of the new moon during the night,” enterirjg with this sixteenth'* 
which has been called the permanent part, '‘all that is en- 
jdowed with life,^’ all living beings, viz. all that drinks water and all 
that eats annual plants, pervading all this'Jby his identity with the 
annual plants (or with water) and abiding during the dark night, *Ms 
then** the next day, “ bornjin the moruing,” united (the moon) with 
its second part — In the following manner isJPraj^pati of five fold 
inature. The heaven and sun are the mind, the father, — the earth 
and fire speech, the wife, the mother ; and their offspring is life, the 
ffic moon, the parts (Kala) are the wealth, because by theft 
rjg.and decreasing they are like wealth, and the work of those 
what efiects the change of the world. In this manner the 
?t%jlpati, has become the effect of the five f(jld w.'jrk, in ac- 
me have a wife’—again Lei me be 
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— , .u. as me cause so is the effect, is a principle even with the 
common people. Because the moon, having that night entered all 
living creatures, is possessed of its permanent part, « therefore,” on 
this ground, “ let in that night nobody cut off the life of any one 
endowed with life,” let him not destroy a living creature, -not even 
o a chameleon,” for the chameleon, fas being wicked, is naturally 
destroyed, since it is considered to forbode bad luck, when it is seen, 
ant then, enmity to living beings is prohibited according to the 
passage “ Not killing living creatures, except at holy 

p aces. ery good, it is prohibited ; but yet it must not be said, 
that the sentence means to make an exception for any other time than 
e ay of the dark night, or an exception for the killing of the 
chameleon What then does it mean? « It is intended for the 
honour, the adoration, of this deitv. viz. th« rlAjHv rxf 


rrajapati, bearing the name of the invisible, 
the likeness of the year is possessed of sixteen parts’ 
thought as absolutely invisible, because he ‘Ms even 
perceived visibly. Who is that “this?*' “He is the 
thus knows,” who knows, that Prajipati whose natui 
three provisions, is like himself. By the similarity with 
Prajdpati ? The answer is : “ His wealth,” the wealth 
of a person who thus knows. “ is the fifteen parts.” F 
of his completeness, " his soul,” the individual self, ^ 
knowing person’s) sixteenth part, representing the perm 
“He,'^ like the moon, “gets full and wanes even by w 

IS well known" in common life, that “the sonl,” the iad 

./is like ty h«we;of a wheel, wealth like its nef!niu.rt; » 
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by the family, the externa! part of the wheel, viz. spokes and circuffi^^ 
ference, etc. Therefore, although he suffers the loss of all” of his 
property, suffers distress, “if he lives, “ by the soul/' represented by 
the nave of the wheel, “ he is bare of,*' he has lost “ the periphery/' 
the external wealth, the family, as a wheel, deprived of spokes and 
circumference, as it is said," and the meaning is, If he lives, he is 
again increasing in wealth, represented by the spokes and circum- 
ference. 15. 


Again there are verily three worlds, the world of man, the 
world of the forefathers, and the world of the gods. The 
world- of man is to be conquered by a son, and not by any 
other work, (or knowledge,) by work the world of the fore- 
fathers, by science the world of the gods. The world of the 
gods is the best among the worlds. Therefore they praise 
16 


- - It has been explained, how by fivefold work in connection with 
science, the wealth of the gods, Prajkpati is possessed of the nature of 
the three provisions ; it has afterwards been said, how the wealth of a 
wife, etc.,Js represented by the family. There (m the former section) 
it has only generally been understood, that a son, work and inferior 
. science (knowledge of the Vedas with reference to ceremonies), are 
^ .causes of obtaining the worlds, but the rule of the special connexion 
son, etc., with the efiect, which is the obtaining of the worlds, has 
■ not been understood* To explain the special connexion of the efiects 
wHh their causes, viz, a son, etc,, the present sectioii is commenced. 
The term “again” has the object to introduce the sentence “ there are 
vtrily,” verily is to show certainly, “ three worlds/' alone fit to be 
causes, stated by the S’dstra, neither more nor less. Which are they ? 
The answer is : “ The world of man, the world of the forefathers, and 
the world of the gods.” Among them “ the world of man ” is to be 
gained by, is the effect of “a son," as cause (how it is to be gaind by a 
son, will afterwards be said) “and not by any other work,” or know^- 
ledge, as must be supplied here j “ by work,” alone as for instance 
the daily burnt offering (Agnihotra) the world of the forefathers,” 
is to be gained, and not by a son, nor by knowledge, — “ by science 
the world of the gods^” npt by a son, nor by work, The world of the 
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gods is the best/' the one most deserving of praise, **among the"' 
hree, worlds/' ** Therefore they praise science/' because it is the 
cause of it. i6. 

Hence again the making over. When the father thinks 
he is to die, then he says to bis son : ^‘Thou art Bramha, 
thou art the sacrifice, thou art the world/^ The son repeats ; 

am Bramha, I am the sacrifice, I am the world/' Of all 
that has been read, is Bramha the identity. Of all the sacri- 
fices that are to he performed^ is sacrifice the identity. Of 
all the worlds that are to be conquered, is world the identity. 
Thus far extends verily all this. All this multitude preserves 
me from this world, Therefore> they call a son who is ins- 
tructed, Lokya ; therefore they instruct him. When he, 
having such a knowledge, departs from this world, then he 
enters together with those lives the son. If by him any thing 
through negligence, remains undone, the" “"son liberates him 
from all this. Hence the name of a son (Puttra\ He con- 
tinues by a son alone in this worl 3 . Then those divine, 
immortal lives enter him. 17. 

In this manner the three causes, viz. a son, work, and knowledge, 
find their application according to the division of the effect, viz. the 
three worlds which are to be accomplished. But a wife, because it is 
necessary for the sake of a son and of work, is not a separate cause, 
and is therefore not separately mentioned. Also wealth, as it is the 
cause of work, is not a separate "cause. It is evident, that knowledge 
and work are means of conquering the world in consequence of their 
recovering their own nature. But a son not being of the nature of 
work, it is nofclear, in what manner he is the means of conquering 
the worlds. Hence," it is to be explained, in this manner “ again/' 
afterwards is commenced, the making over /' this is the name of 
the work which is to be now related ; for the father makes over the 
duties he has himself to perform, in the manner to be mentioned, to 
his son ; hence this work bears the name of ‘^making over/' At what 
time is this to be done? “When the father thinks,, he is to die/' by 
Inauspicious signs and the like, “ then he says to him (after having 
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called him) r ' Thou are Brahma, thou art the sacrifice, thou art the 
the world/ Thus addressed, he repeats/' That is to say, being 
instructed before, he knows, I have to do this. In this manner he 
says the three sentences : I am Brahma, I am the sacrifice, I am the 
world/^ Under the idea, that the sense of the same is concealed, the 
S'ruti continues for its expiation : Of all that has been read'' the 
remainder of what has been read that is to say, read or not read “ is 
Brahma the identity," is the identity in the term of Brahma. The 
practice of reading with reference to the Vedas, which was hitherto 
thy duty, is henceforth thou, Brahma ; which means, must be done 
by thy agency. In the same manner, Of all the sacrifices that were 
to be performed by me," may they be performed by me or not per- 
formed, “is sacrifice the identity,'' is the identity in the term sacrifice* 
The sacrifices which wer^ to be performed by my agency, are hence- 
forth “thou sacrifice/' which means, are to be performed by thy 
agency. “ All the 5 worlds that are to be conquered," by me, 
whether they are conquered or not conquered, is world the “identity," 
la the identity in the term “world/' Henceforward they are “ thou 
world," to be conquered by thee, henceforward the sacrifice, which it 
was my duty to perform by reading (the Vedas) offerings and con- 
quering of the worlds, is laid by me upon thee, but I am free from the 
sacrifice consisting in the bondage of duty. And the son has under- 
stood all in this manner, because he was instructed (before). The 
STuti, having considered there the intention of the father, gives this 
explanation : “ Thus far extends verily all this," this is the limit of 
alltiio duties of a householder, viz that the Vedas are to be read, the. 
sacrifices to be performed and the world to be conquered. “ Ail this 
multitude" (for all this burthen, to which I am subject, when taken 
from me and placed upon you) preserves me, saves me from this 
world. (The past Abhunajat in Sanskrit has in tiie S’ruti the meaning 
of the future : Palayishyati). Because a son, who thus knows, is to 
liberate his father from this world, from the bondage of duty, “there- 
Tore they, the Hrahmanas, /‘call a son who is thus instructed, 
Xpkya/' which means, good for his 1 


1 


6 ^ 

“ Therefore they," the fathers, “ instri 
that he will be their Lokya (procurer 

“‘^vlng such a knowledge 
t outy, oeparts iro 


son the sacrifice 




uner obtaining the worl* 
son" under the expectatic 
the worlds). “ When hi 
ter ^having delivered to t 
s world," dies, “then 
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enters with those lives the s 
and life set forth in the text, 
to the soul (which cause 
and life of the father 
by , deities, viz, in their 
sun. Together ^ ‘ ’ ’ 
father is transformed 
the father is trausforme 
speech, mind and lifi 


him with the speech, mind 
cause of distinction relative 
*s ignorance) is removed, the speech, mind 
enter all with their nature as superintended 
likeness with the earth, the fire and the 
with those lives the father also enters, because the 

nature of speech, mind and life; for 

sformed in such a manner as: “I am the infinite 

relates fnHv distinctions of what 

Therefore ® t'> the superintendence of deities.” 

prooet " continuation of the father's, and it is hence „ 

properly said, then together with those lives he 

or It is said, he becomes the soul (substance) o 
also) of the son; and the meaning is. the father 
instructed son, continues in this world, is 
son not to be thought dead. In this manner 
passage of the S’ruti; “ He is made his other so 
(A. U. B. I, vii, p. 226, M. 4.) Now the text 
Puttra (son). ‘Hf by him,” by the fatlr 
through negligence, remains,” meanwhile, “ 
e done, “ the son liberates him from all this ” 
nature of duty, was left undone by the 
cle t® gaining the worlds,-.^? liberates h: 
yitvS) through his own practice. “ 

rtefather by completing (Puranen’a) hence the. 

rhis ,s the true notion of a . son (Puttrasya Puttratvam) 

(Purayittva) the hole of the father he saves ” 

^ ^ continues," although dead, yet immortal, by a son 
'^"'d.” la this manner the father 

by the son this world of man and, -not so. however. 

e gods and the forefathers by knowledge 1 
quers them) by assuming their nature alone • 
their own nature, knowledge and work r- - - 
of conquering the world by dependance upon ai 
m k son “ Then.” after the father has made 
divine belonging to Hiranyagarbha. ‘'immor 
not to die, “lives,” speech and others, “enter hiti 
to given m tie nxef section by the words : “ Thi 


enters the son 
f all and (therefore 
who has a thua 
by the likeness with the 
it iis said in anothef 
lil by holy woaks^ 
gives the derivation of 
er at any time, any thing 
undone,** which ought to 
which, bearing the 
father, and which is an obsta^i 
im, by completing it (Pura- 
Therefore,^* because he saves 
name of a son (Pattra)* 
that by filling 
He,’* the father 
of such a 
conquers (obtains) 
the worlds of 
and work, but (he cbn- 
for without assuming 
cannot possibly become cause 



worlds of men, of the forefathers and of the gods. In respect of this 
some wranglers (the Mimdnsakds are meant) not knowing the special 
meanings of the words of the S’ruti, say, that a son and the other 
causes have the power to effect liberation. To silence them this pas- 
sage has been given by the S'ruti, commencing with : “ Let me have 
a wife," and ail the other fivefold work which accomplishes desire 
continuing with : ‘\Sa far goes the desire!' of a son, etc., and con- 
eluding with the application to the special effects to be accomplished. 

‘ Hence it is evident, that the passage of the Sruti about debt refers 
to an ignorant person and not to the knowledge of the supreme soul 
And it will be said (p. 904) : “ Of what use is a son to us, to whom 
the soul ts the world.’’ Others, the Bhartriprapanchika), on the other 
. band, maintain, that conquering of the worlds of the forefathers and 
gods is even an exclusion from them. Therefore a person, who by 
the joint performance of a son, of work and of the inferior know- 
ledge is excluded from those three worlds, obtains liberation by the 
knowledge of the supreme soul ; in this way the cause of a son, etc., 
successively have the power to effect liberation. To silence them 



Pirsi Chapter , Pifih ‘ 

I'rom the earth and the fire the divine speech enters him. 
That speech is verily divine, by which,- whatever he says, 
comes to pass^ i8. ^ ' 

From the sky and the sun the divine mind enters him. 
That verily is'the divine mind, by which he becomes joyful ; 
henceforth he does not grieve. 19. 

From the waters and the moon the divine life enters him. 
That verily is the diviue life, which, whether issuing forth, or 
not issuing forth, is not afraid, again which is not lost The 
person who thus knows, becomes the soul of all beings. As 
that deity, so also he. As all beings preserve that deity, so 
also preserve ail beings a person who thus knows. 

Whatever grief the children suffer together with their 
children, remains united with them alone ; what is holy ap- 
proaches him ; for sin does not approach the gods. 20. 


** From the earth and the fire the divine speech, (divine refers to 
Its superintending deity,) enters him,"' after he has made over his 
duties ; that is to say the divine speech, as characterised by earth and 
fire, is the last cause of the speech of ail ; for speech is obstructed by 
the faults of attachment, etc. with reference to the material elements^ 
and as the faults of a person who has knowledge are removed, it 
(speech) pervades him, like water and manifestation of a light, on 
the breaking of what concealed them (for instance a vessel). This is 
the sense of the words : From the earth and the fire the divine 
speech enters him. That speech is verily divine,"' free from the 
faults of untruth and the pike, pure, by which"" (divine speech)^ 
whatever he says/" either for himself or another, “ comes to pass/^ 
that is to say, his word is not in vain, is not obstructed, ifi. 

In the same manner ; “ From the sky and the sun the divine mind 
enters him/" And, ** that is the divine mind/" by the purity of its 
nature, by which he (the father) becomes joyful/" happy, hence- 
forth"" moreover, he does not grieve/" because there h no connexion 
of such a cause as grief (with him.) 19. 

In the same manner : “ From the waters and the moon the divine 
life enters him, That verily is the divine life 5’" via. of what nature ? 
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the answer is, — “Which, whether issuing forth/’ in all the distinctions 
of life, “ or not issuing forth/* in its nature as totality or speciality, or 
also, issuing forth in all moveable things, and not issuing forth in all 
immoveable things, “ is not afraid/' is not connected with fear, of 
which unhappiness is the cause, “again, is not lost/’ is not destroyed, 
is not injured. “ The person who knows thus/’ the before mentioned 
view of the nature of the three provisions, becomes the soul of ali 
beings,*' becomes the life of all beings, becomes the mind of all 
beings, becomes speech, that is to say, becomes omniscient by 
being the nature of all; and also omnipotent. “ As that deity,’* the 
before mentioned deity, named Hiranyagarbha, “so also” (also shows, 
that their is no obstacle to his omniscience and omnipotence) “he” 
which term concludes the illustration. Moreover “ As all beings, 
“preserve” worship, “that deity,” the deity called Hiranyagarbha 
with offerings, etc. “ So also preserve all beings a person who thus 

, knows,” which means, they worship him always with offerings and the 

■ S' It has been said, “ he becomes the soul of all beings.” Now it 
may be questioned, whether, by his being the nature of cause and effect 
of all beings, he is not also allied to the happiness and unhapiness of 
them. This is not the case, because his intellect is unlimited. As to 
persons whose intellect and nature are limited on being censaredj, 

* etc. a connexion with unhappiness is evident, as if we say : “ I am 
> censured by that man but in virtue of his being the soul of all, 
/ th^e is no unhappiness from such causes produced, as there is no 
diatincUon of intellect with regard to the nature of the soul between 
the one who is censured and the other who censures, and also, as, 
like the unhappiness of death, there is no cause. For instance* If 
any body dies, unhappiness is produced for somebody (showing itself 
in such words as :) He is my son, my brother, where the cause (of 
the distress) is a son, a brother. If there is no cause of such a kind, 
unhappiness is not produced, even should a person behold the death 
of a person, etc. (who is not related to him). In this manner no 
unhappiness ' arises for god whose nature is unlimited, because he 
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not the faults of false knowledge, etc., which produce the 
happiness of pride, etc. This is meant by the words, — “ Whatever 
grief his subjects suffer together with their children/' the same/^, 
the unhappiness which is the cause of the grief, etc., ‘'remains 
united with them/' with his subjects, because it is produced from a 
limited intellect. But what of the universal soul can be united with 
or disunited from what thing ? “ What is holy/’ v;rhat is good,—* 

the desired reward means here holy ; for a great many holy actions 
are done by him, therefore its reward, “ approaches him who now 
occupies the place of Prajapati/’ “ For sin does not approach the 
gods/' and the meaning is, sin, its effect, unhappiness does not 
approach the gods/’ because there is no opportunity for the effect 
of sin, 20. 


Next therefore the deliberation of observance. Prajdpati 
verily created the actions. When they were created, they 
‘Vi*ed with each other. With the words, — ‘‘ I will speak/^ 
speech kept the observance ; with the words^ — ‘M wili 
eye; with the words, — I will hear,’^ ear; in the same 
manner the other actions (Karmani) according to their action. 
Death,, being there as fatigue, seized them, he made them his 
own ; having made them his own, he arrested them. There- 
fore speech gets even fatigued, the eye gets fatigued, the ear 
gets fatigued, the ear gets fatigued. Again he did not make 
bis own that life. They resolved to know that central life, 
‘‘ He verily is amongst us the best, who moving and not 
; moving, not suffers, is not injured. Well then, let ^us all be- 
come of the nature of him.” Thus all ^of them became o£ 
his nature. Therefore they are named by this ^‘Pr4nih.’ ' 
After him, who thus knows, is verily called the family in 
which he is born. Whosoever rivals one who thus knows,^ 
after having wasted, dies at last. This is what refers to the 
soul. 2r. 


. By the words, — *‘Tney are all alike, they are all inliaite/’ (p. 151) 
the worship of speech, miud and life has been declared in general* 
that is to say, without their mutual distingtion. Must this now be 
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Understood in the mentioned manner. 

Unction with regard to observance 
answer is,--.«Next therefore/^ then 
observance,’' of worship, which r 
of worship. And the consideration 
among those organs, whose work 
of observance > Praj^pati verily 
“created the actions/' 

(for being capable of 


or is there any possible 
►n considering , mse ? , 
hiiozi)s the deliberation 
means the consideration of the ac 
.w.i tnrns ..upon this, - which /h 
is to be conceived'under.ihe:;! 
' after having created M offsp^ 

which means the organs, speech and 

, „ ^ actions) and the mean 

is : He created speech and the other 

were created, they vied/' rivaled 
the words,— I will speak, 
ing, ** speech kept the observance, 
equal, who does not 
prowess.. In the 
eye • with the words/’ 
other actions," organs^ 
destroyer, “being fh^re as fatigue," 
them, took hold of them. How ? 
engaged m their business, ** his own,’* 
of fatigue, and “ having made them his 
them/’ made them cease from their work. 

“ speech,' 
made to cease fro 
In the same manner “ 

“ Again he,' 
that h/e;^ 

made up their mind, 
not fatigued by h 
“He verily is 
greatest, “ 

injured. Well then' 
of life, that is to say, 
ascertained, * our obj 


organs. Again “ when they 
“with each other," Plow ?“ With 
let me not rest from my business, speak- 
1^ t^ere is likewise another, my 
require rest from his business, let him show his 
same manner, “ with the words, I will see/' 
I will hear, ear ; in the same manner the 
^ “ according to their action." “ Death," 

In the form of fatigue “ seized 
“ He made them,” the organs 
he appeared under the form 
own, he" death, “ arrested 
“ Tf^erefore," even now, 
having entered upon its work, “ gets even fatigued/’ is 
m Its work, seized by death as the form of fatigue. 

„ the ear gets fatigued.* 

. death in the form of fatigue “ did not make his own 
t e principal life. “ They” the other organs, “ resolved," 
to know that central life” which even now 
im (death) entersjpon its work. 

amongst us the best,” the most praise worthy, the 
who moving and not moving not suffers,” again, “ is not ' 
now ** let us all bennm/a rtf r i ?<! 
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move; for only after the action of moving they are observed ta 
engage in their own work, — therefore they/' speech and the otherSj^ 
^ are named by this/' name of life, ** Pi^n^h'' (lives). “[After him/' the 
wise person, who in this manner knows that all the organs have the 
nature of life, and are called by the term “life'' (Prdna) “is verily called 
the family/' by the people. The family, in which he who thus knows 
“is born/' gets famous by the name of the wise person, it is his 
family, as this is the family of Tapati. “Whosoever thus" in the 
manner mentioned, “knows" that speech and the other organs have 
the nature and the name of life, gets a reward of such a kind. Again, 
“Whosoever rivals/' being his antagonist “one who thus knows/' 
knows the nature of life, wastes in this body, “after having wasted, 
dies at last," not on a sudden. “This is what refers to the soul," in 
the mentioned manner, the knowledge of the nature of , life. This 
conclusion is intended to introduce the exposition of what refers to 
the superintendence of deities. 21. 

Next what refers to the superintendence of deities. With 
the words, — “I will burn," fire kept the observance, with the 
words, — “I will heat," the sun, with the words,— •“! will 
shine," the moon. In the same manner the other deities ac- 
cording to their divine nature. As this central life amongst 
those organs, so appears Vaju (the air), amongst those deities ; 
for the other deities decline, not Vaju. This Vaju indeed is 
an unrestrained deity. 22. 


“Next what refers to the superintendence of deities," the thinking 
as to the deities is described. It is the question, of which special 
deity is it best to keep the ordinance ; All is here like the former 
'description about what referred to the soul, “With the words, — “I 
will burn," fire kept the observance, with the words, — “I will heat," 
tbe sun, with the words, — “I will shine," the moon. In the same 
manner the other deities according to their divine nature." Here 
is an illustration. “As this central life," with reference to the soul, 
“amongst those organs/' speech and the others, was not seized by 
death, was not compelled to cease from its work, was not disturbed 
in its own observance of life, so also not amongst those 



e tollows this Sloka,-“Wuence the sun rises and 
he sets,"— he verily rises from life and sets into life — 
e gods made their sacred law. This to-day. t’his 

to-morrow.” What they kept then, they will also 
to-day. Therefore let a man follow only one obser- 
let him breathe, let him expel. Alas, let death not 
2. If a person follows it, let him strive to accomplish 
sreby a person gains union and dwelling in the same 
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speech, mind, eye, ear, all become life; when he awakes, then thef 
are born again from life. This is their reference to the souL Next 
their reference to divine suparintendence. When fire is extinguished, 
ft disappears in Vaju (air), Therefore it is said, it rs lost int 
it; for it is extinguished in the air. When the sun sets, he enters^ 
into the air. into the air the moon ejiiers ; in the air are placed the 
quarters. From the air they are born again.'” Because then the ob- 
servance is found in speech and the rest, and also in Agni and the 
rest, because the observance, whose nature is to move, is to be obeyed 
by all the gods, ^'therefore let a man follow only one observance.’” 
Which is it.^ Let him breathe,”' let him perform the function of 
breathing (Pi^na,) ” let him expel/' let him perform the function of 
expelling (of the descending air); for there is no ceasing of the func^ 
tloa of life (Prana) of which the functions of breathing and expelling 
are here given as examples. “ Therefore let a man follow only one 
observance/' abandoning the functions of all the other organs, 
“Also (this term expresses apprehension) “let not deatb/^ as 
fatigue — “ seize rne/’ The meaning is, let a person, who is afraid 
that he will be seized by death on his abandoning that observance^ 
keep the observance of life, “ If a person foljows it," once has com- 
menced the observance of life, “ let him strive to accomplish it ^ 
for if he ceases from the observance, life is despised, and also the 
gods are ; therefore ^let him accomplish it even. “ Thereby" by 
that observance,— by the obtaining of the nature of life, my func- 
tions, for instance speech, etc,, and Agni, etc., are in all beings, and 
(my) soul as life is the moving cause of all, — by the keeping of 
that observance, “a person gains,"' obtains “union," identity of 
nature, “ and dwelling in the same world,” identity of place, “ with 
that deity," with the deity of life. Z3, 


Sixth Brahmana, 

This (world) is a triad, name, form and work. The names 
are speech ; the latter is the foundation, for from the same all 
names spring forth. This is their community ; for it is in 
common to all the names ; it is the Brahma of them ; for it 
upholds all names, i. . , 
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“ Phis’' manifested world, characterised as cause and effect, 
further the reward, which consists in obtaining the nature of life 
(Hiranyagarbhaj, both of which have been set forth as being included 
in the idea of ignorance, and lastly the state of the world before its 
manifestation, which is called “ unmanifested” like the seed of a tree, 
“ is a triad,” What is .this triad ? The answer is, — “ name, form 
and work,” that is to say, non-soul, not the soul which is the present, 
visible Brahma. Therfore the Brahmana, of which the first words 
are,-— “ this is a triad,” is commenced for the object, that man should 
turn from this (world) ; for the knowledge, resulting from the great 
sentence,— “ I .am Brahma,”— to adore the soul alone as the proper 
place, is without effect for one whose thought is not averted from this 
(world) which is not the soul— the actions (of the mind) with regard 
to external objects .and the absolute soul being at variance. In this 
manner it is said in the Katha (4, i.) “The self-existent subdued 
the. senses which turn to external objects, not the internal soul, (but) 
the wise with eye averted (from sensual objects) and desirous of im- 
mortal nature, beholds the absolute soul.” Why again falls this world 
which is manifested and not manifested, and at the same time effect 
cause and reward, under the notion of name, form and work, why 
should it not rather be thought by the notion of the soul. 

To answer this, .it is said, — “ The names ” in the order in which 
they are introduced “ are speech,” as is called the general term of all 
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It) by having obtained it (the general idea), (for) nothing is perceived 
to differ from that whose nature it has assumed, as a jar differs not 
rom the earth (of which it is made). How are the special names said 
0 .lave obtained it (the general idea of speech)? The answer is 
because » it,” the thing called by the name of speech, “ is the Brahma 
of them,’ their sou! ; for hence the names of sound. This the text 
explains : “ for this,” the general notion of sound, “upholds all names’* 
by giving them its own nature. This, the relation of cause and effect, 
o he general idea and the special objects and of the communication 

.vita, p'ovi. It 13 

tinn h if are only sound. The same explana- 

tion holds good for the two Other things, i. 

their^n'd’ r'“ '>•' I 

eit foundation, tor from Iho same all forma spring forth , 

a aLR"’l,“'°rf’'’ 3ll the forma. 

It the Brahma of them ; for it upholds all forms. 2 . 

Further, the works are self (atm4) ; the latter is their foufl. 
tiation ; for from the same all works spring forth ; this is their- 

.—y ; for it ia 

rp. . . \ self, one, existing, is the three 

This immortal (beine) is ^ . tnree. 

vpriUr ! concealed by existence. Life is 

therf thf 1 -^”° existence. By 

them that life is concealed. 3. ^ 


“W". etc,..a,e„bj,;a;, tho .,o,- 

O forms.^all thott may be mani,fss!ed. “For from the latter all 

trfl Te'"Lf ’‘t T" it 's common 

forms.” ‘ it upholds all 

1 Further all special works, as well such as thinking, seeing etc ' 
as also such ^as refer to motion, are said to be coLinedt t'; 

general notion of effect. How? Ail special works are "self " he 
body, the general notion ; are galled the works of self ; for it is 


’."fa ’;!«»y'jfeiL 




i* 



said, that by the self, by the body, people perform their work. More* 
over, in the body every work is manifested. Therefore by its being 
sited there -(in the body) “ the latte; ” work, the genera! idea) of work’ 
“is the foundation of them,” just the same as before. “Those 
three,” name, form and work, as mentioned before, being in mutual 
dependence, being the mutual cause of manifestation and being 
united for their mutual destruction, “are,” like the (mutual) support 
of the three vows of the devotee,* “ existing, one.” Why is the idea 
of unity connected with the self ? It is answered, — “That self,’’ that 
lump, the combination of cause and effect; in the same maLer as 
in the following passage (B, A. i, 5, 31 ; “ Thus modified is the soul, 

the modifications of mind, speech and life, “ for so far extend this 

all, both manifested and unmanifested, as name, form and work,” 

“ The self (soul) one,” the combination of effect and cause, “ ex- 
isting.’ in relation to the soul, the elements and the deities, “ is the 
t ree, as defined, name, form and work. “This immortal (being)” 
toi)e mentioned, “is Concealed by existence,” The text itself eX- 
pams the meaning of the preceding sentence, viz, “Life is the 
immortal being, in its nature as cause, the internal support of work, 

eing the same with the soul, immortal, indestructible. “Name and 

form are existence they have the nature of effects and abide in the 

body: but life having the nature of cause and being the support of 
them, “ is concealed,” not manifested, by them, which are external, 
corporeal, liable to increase and decrease, and mortal. The fourthf 
<;hapter is commenced for the purpose to show, that the soul, the 
object of knowledge, must be comprehended. 


* 1 0 subduo his mind, his senses and his speech, 
t Ihc fourth chapter of thoBrahmana, the second of the Upanishad. 
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B-EGOND chapter 


First Brahmana* 

There was a great speaker, Gargya, the proud son o£ 
Balakd. He said to Ajatas’atru, the king of Kasi, — '“Let nle 
explain to thee (the nature of) Brahma/^ ^ AjS.tas^atru said, — * 
^Tor such a word,® I will give thousand (of covvs)/^ (Hearing) 
^^janaka, Janaka/^^ people verily run (after a man of such a 
thairacter), i» 

Girgya said, — “1 adore as Brahma the spirit who abided 
in the sun.^^^. Ajdtas^atru said,— ^^Do not boast, do not boast 
ef him. Knowing that, excelling all beings he is their heacfy 
their king, I adore that spirit. Whoever thus adores him, 
excels all beihgs and becomes their head, their king/* 2. 

Girgya said, — adore as Brahma the spirit who abides 
in the moon.**® Ajatas*atru said, — “Do not boast, do not boast 
of hinl. Knowing, that he is great, clothed in a white dress, ^ 
Soma,^ (and) king, I adore that spirit. (For himi who thus 


1 In tke first chapter the difference between knowledge and ignor* 
knee has been defined, and ignorance generally described ; in the second 
knowledge, or the science treating on Brahma, is set forth. This is done 
in the form of a narrative, — in which the Brahman Gargya represents 
the imperfect ideas, entertained on the nature of Brahma, while king 
Ajatas’atfu represents the perfect knowledge of Brahma— with a view of 
showing, that this knowledge cannot be obtained by mere arguing, in 
consequence of the subtle nature of its object, and that it requires both 
a disciple belieyingjin the existence of Brahma and a teacher who has a 
full knowledge of him. S.” 

2 Even for the mere word, whether thou be able of not to explain 
Brahma, 

3 Janaka is a liberal donor, Jainaka is a zealous hearer.” S/ 

4 The spirit who abiding in the sun and in the eye has entered the 
heart through the eye. S.' 

5 And in the mind. S.' 

' 6 Because water is the body of life, in the form of the moon* S/ 

' 7 As Soma^the moon-plant, in the sacrifice* S.' 
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adores him, is day by day produced and r 
Soma); his food does not decrease/^ 3. 

_ Girgya said, -“I adore as Brahma the sp 
in lightning.’^* Aj^tas’atm said,_"Do not i 

boast of him. Knowing, that he is gloriou 
spirit. Whoever thus adoes him, becomes 
becomes his offspring/^ 4. 

Gdrgya said,-<‘I adore as Bralima the sp 
It. the ether.- Ajatas'atru said,-.‘'Do not boas 
of him. ^ Knowing, that he is full and immc 
that spirit Whoever thus adores him, has plen' 
in d 'cattle, and his offspring is never remo 


^ who abides 

Ajatas atru said, --Do not boast, do not boast 

wing, that he is fndra, whose strength is indo* 
vhose hosts are unconquerable, I adore that 
/er thus adores him, becomes a conqueror, is 
by foes, and conqueror of his step-brothers.'" 6 
-‘‘I adore as Brahma the spirit who abides in 
..tas atru said,— "Do not boast, do not boast of 
that he IS a destroyer, I adore that spirit, 
adores him, becomes a destroyer, and his 
nes a destroyer.’^ 7, 

adore as Brahma the spirit who abides in 
Aiatas atru sa,d,-Do not boast, do not boast 
ing, that he IS the same,^ I adore that spirit, 
idores him, obtains him as the same, not as 
Again from him is born what is tiie samf> w.'ti. 
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; :G$rgya said, — adore as Brahma, the spirit who abides in 
the looking-glass Ajatas’atru said, — not boast, do not 
boast of him. Knowing, that he is resplendent, I adore that 
spirit. Whoever thus adores him) becomes resplendent, and? 
resplendent his offspring;, he overcomes in splendour all 


those with whom he meets.'' 9. 


Gargya said, — I adore as Brahma the spirit who^ when . 
proceeding, is followed by noise."® Ajatas'atru said,^ — Do 
not boast, do not boast of him. Knowing, that he is life, 
I adore that spirit. Whoever thus adores him, obtains the 
full age in this world; life does not leave him before the 
(appointed) time." 10 

Gargya said, — I adore as Brahma the spirit who abides* 
m the quarters."* Ajatas’atru said, — Do not boast, do not 
boast of him. Knowing, that he is double and inseparable,^ 

I adore him. Whoever thus adores him, becomes double,®* 
and his followers never part from him." ii.. 

Gargya said,—'' I adore as Brahma the spirit who abides 
in the shadow.® Ajatas'atru said,— Do not boast, do not^ 
boast, of him. Knowing, that he is death, I adore that 
spirit. Whoever thus adores him, obtains (his) full age 
in this, world; death does not approach him before the 
time." 12. 

Gargya said,—" I adore as Brahma the spirit who abides- 
in the soul,'" (in self). Ajatas'atru said, — " Do not boast, do 
not boast of him. Knowing, that he is possessed of soul,* f. 


1 In the looking-glass, in. other reflective things, and in the heart. S/ 

2 Life. 

3 In the quarters, in the ear and in the heart S.”" 

4 Like the .AsVins who are the tutelary deities of the quarters.. 

5. .Sy the number of his servants. A. G. 

6 The spirit, abiding in the shadow, externally as dankness and in- 

ternally, m the heart as ignorance. 

7 The , spirh, abiding in the soul, iu Prajipati, and in the intellect ot' 

the heart S/ 

3 Qf much, jjnder, standing. 






Ajatas atru said, — '' Does (Brahma) so far extend?' (He 
answered),—" So far.”— 'Aj^tas’atru said),—" Brahma 
not comprehended by (a knowledge) which so far exteiided 
only.'i Gargya said,-" Let me approach thee as dis- 
ciple.” 14, 

Ajdtas’atru said,—" It verily goes against the grain that a 
Brahmana should approach a Kshatriya for the purpose of 
learning (the nature of) Brahma from him. I will explain 
(him) to thee.” (Thus saying) he took him by the hands and 
rose. They went to a man who slept. They called him by 
^ ■ the name, " Mighty one, clad in white garments, Soma, king.” 

, M not rise. ‘Squeezing him with the band, he awoke hL. 
We then arose. 15. 

AjStas’atru said,— W 
is like knowledge, at tl 
slept ? Whence did he 
this.. 16, 

Ajatas’atru said,—" When the 
- knowledge, thus profoundly slef 
’ » midst of the heart drawing in, tog 
■t.the senses,* (their actual) knowl 
ether).* When the spirit draws 
senses), then he sleaps indeed 


was the spirit whose nature 
ne when he thus profoundly 
e?” GArgya did not know 
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speech is drawn in, the eye is drawn in, the ear is drawn in,, 
(and mind is drawn in). 17. 

When he is in the state of dream, then become such (con- 
ditions as the following) his worlds, then be becomes like a 
great king, like a great Brdhman, be proceeds as it were to 
higher and lower places. As a great king, assembling his 
followers, sends them about in his kingdom according to his 
pleasure, so that (spirit resembling knowledge, drawing in) 
the organs, sends them about in his body according to°.his 
pleasure. i8. 

Again when he profoundly sleeps, be does not know of 
any thing. There are 72,000^ arteries called the good, which 
from the heart proceed every where to the body. Returnin<»' 
with them he sleeps in the body. As a youth, or a great king, 
or great Brdhman, sleep, enjoying excessive bliss, so does he 
(the spirit resembling knowledge) sleep. 

As the spider proceeds along with its web, as little sparks 
proceed from fire, so proceed frono that soul all ororans, all 
worlds, all the gods, all beings. The nearest conception of 
hrm rs this, that be is the truth of truth. The organs are the 
truth, he is the truth of them.’^® 20. 

Second Brahmana} 

Whoever knows the young animal with its abode, the upper 
~ of It s abode, its pillar (and) its rope, destroys the seven 

I Vid. Pras’na Upanishad. 3. 6. 

IT in the two. 

.J “Mexion between the former and the present Brdhmma is 

by tie I d' a has been introduced 

by the words,- I will explain Brahma,” (p. 180) and decIared,-The one 

Brahma is he from whom the world is produced, of whom it consists and 
into whom It IS dissolved. Of what nature again is the world, which is 
produced and dissolved? It consists of the five elements, wfoch cotil 
of name and form. Moreover it has been said, the name and form are 

ruth.satya). The truth of the truth, (coasl^^^ elements)’ 



cicmenis irutn '' 'I’his question is 

answered in the Brihmana, whose subject is to show the nature of what 
has form and what is without form. On account of their having form and 

not having form, the elements, consisting of effect and cause lare trufrh- 
and thus} also the organs (Pran^h . To define the nature iSattval of the 
elements, consisting of cause and eflfect, the two next Brihmanas are com- 
menced. This Upanishad is to be explained, for Brahma is determined 
« the truth of the truth by the determination of the reality iSattva) of 
eftrt and cause. There in the former Brahmanai it has been said,- 
X he organs are truth; he is the truth of them.” Here by the con- ' 
nexion of the Brahma Upanishad in this nianner,-”Which are the organs 
of which nature their objects, and which the Upanishads,” he determines 
the nature of the causes, the same, as well, gardens, etc seen on a road 
are determined. ^ 

I For the sons of a brother may be inimical or friendly. Here the 
attachment to the objects of the senses is denoted by the bothe’r sons 
The senses are the the seven orifices bv whicli ohie.ct^ ' 



uedvens, with the upper eye-Iasb. The food of him is 
flot destroyed who thus knows it. 2. ‘ 

This is said in the following memorial verse, — “There is a 
Soma-cup, whose mouth is below, and wl.ose foot is above - 
therein is put glory of various kinds. On its margin there 
are seven Rishis, and speech is the eighth, as holding com- 
niunication with Brahma.” The Soma-cup whose m'outh is 
below ana whose foot is above, is the head ; for it is like a 
cup with mouth below and foot above. “ Therein is put glory 
■of various kinds.” With the various kinds put (Lrein),^ 

, t (the memorial verse) means the vital airs.* On its margin 

ltds f "'''!• it u„ vL 

ma ■" for ’'T' ' "1 * ” “ ''"""'""''•‘'"g wiili Btah. 

ma for speech as the eighth communicates with Brahma.’ ^ 

>ese ears) are Goutama and Bharadvdja, this (ear) is 
^outama, the other Bliaradvaja. These (eyes) are Vis’vdmittra 
and Jamadagni ; this is Vis'vamittra, the other Jamadagni. 
These ^nostrils) are Vasistha and Kasyapa ; this is Vasistha. 
■this Kasyapa; speech is Attri ; for by speech food is con- 
sumed ; for Attri is verily derived from the root Attih (to eat 
consume); he is the consumer of all. All becomes the food 
ot him who thus knows him, 4. 

Third Brdhmana. 

Therd are two modes^ of Brahma.’ what has form, and 
jwhat has no form,’ the one mo rtal, the other immortal, again 
I As the Soma-juice in the cup. SV 

Of « itis r ■"* 

“accidental modification of mbs- 

.hoL » i" “■“■•o. « "-hoot 

^6’ At tlje time that their diflerences are Hot evolved. Their differ* 

ences are stated afterwards. S’. iiuu dmer* _ 
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finite the one, and the other infinite,^ again the one existhi: 
and the other beyond one. i» 

What has form,® is what is different from the air and th 
ether;’ this is mortal, this is finite, this is visible. Th 
■essence of what has form, what is mortal, finite and visibh 
is the being that heats (the sun} ; for he is the essence ( 
what exists. 2. 

Again what has no form is the air and the ether ; this i 
immoital, this is infinite, this js beyond. The essence of wha 
has no form, what is immortal, infinite and beyond, is th 
spirit who (abides) in this universe.* This refers to th 
divine relation. 3 

Now the relation to the soul. What has form is differett 
hom the air and from the ether in the midst of the body. 
This is mortal, this is infinite, this* existing. The essence o 
Vvhat has form, what is mortal, finite and existing, is the eye 
for this is the essence of what exists. 4. 

^ Now what has no form is the air, and the ether in the 
midst of the body. This is immortal, this is infinite, this i< 
beyond. The essence of what has no form, what is immortal 
ingnite, and beyond, is the spirit (Purusha) in the right eye i 
for he is the essence of what is beyond. 


. wuLdm,Bayacnena,expiamedbyS’ sthitam parichchhinnam gatb 
rvakam sthdsnu, ya'chcha, yatiti yadvyaypyaparichchhinnam, -what is 
•tionary, limited, what after motion has the tendency to stand, and what 
)ves, therefore what is pervading, unlimited. 

% What is formed of parts, a compound. S^ 

.3 Namely, the other three elements, earth, water and light. 

4 Hiranyagarbha. 

■5 That IS to^Say, three elements, light, water and earth, as consUtU- 

5 pf the body, independent of the earth and air; S’. ■' 

6 Because by the.eye tfie whole body assumes substance, Snd because 

first produced, in aodoiaamjeiVilhi the ’oassas-e. 
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The form of this spirit^ is, as eloth dyed by turmerk,** as 
the smoke colour of sheep-wool, as the red colour of the 
Indragopa insect, as the bright colour of the fire-flanie/ as the 
white colour of the lotus, as the lightning shines forth at 
one moment, thus are the modifications of the desire^ of that 
spirit.) The glory of him who t?hus knows, shines forth at one 
moment. After this therefore the definition (of Brahma),—-* 
He is not this, he is not this, etc.^ — There is another name, 
different from that (definition), — “He is not this, he is not 
th% truth of truth. The organs are the truth, ho 
is the truth of S’T.em. 6. 

. Fourth BrahmanaS 

. Maitreyi,’^ said Yajnavalkya,® “ Behold, I am deskoiis 
of raising myself from the order® (of house-holder) ; there- 
fore, let me divide (my property) amongst thee and Katyayani 
thered^ i. 

Maitreyi said,— “ If, O Venerable, this whole world with 
all its wealth wej^ mine, could I become immoafcal thereby?^^ 
Yajnavalkya said— “ Like the life of the wealthy thy life might 

1 The subtle spirit, the spirit, who is the cause of manifestation. 

2 As cloth, dyed by turmeric, so is the desire of tiat spirit in contact 
with special objects. 

3 If it is asked, how by those negations the ^^truth of truth” is defined 
the answer is,— by the prohibition of any allegation which may be made 
with regwd to the nature of Brahma, ‘‘name, form, action, quality, etc. 
must be denied of Brahma ; for there is 'no distinction in Bxahma ; if ho 
is defined, this definition refers only to qualities which are alleged of 
him ; but his own nature, can in no manner be determined, except by 
stating, that every attribute is denied of him. 

4 It is the object of this Brdhmana to show I that the state of a 
Sannyasi, vm the retiring from the world to the forest and the renuncia- 
tion of all ceremonies, is indispensable for the knowledge of Brahma. S^ 
The same conversation between Yajnavalkya and his wife Maitreyi is, 
with Slight variations, repeated in the 5th Brihhmana of the 4th chapter. 

5 A Rishi, Yajnavalkya by name. S*. 

6 To the higher stage of a Sannayasi# 

24 , 





hope of (obt^nino'l 


Majtreyi said, — Of what iis« would be wealth to me, if 
1 did not become thereby immortal Tell me, 0 Vener« 

able, any (means of obtaining im mortality) of which thou 
knowest.” 3. 

Yajnavalkya said,— .» Behold, (thou wast) dear to us 
before, (and now) thou sayest what is dear. Come, sit 
down ; I mil explain to thee (the means of obtaining immor- 
tality) ; endeavour to comprehend fliy explanation.^’ 4. 

He said,— ", Behold, not indeed for the husband’s sake 
the husband is dear,^ but for the sake of the self,» is dear 
the husband. Behold, not indeed for it.. 
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Maitr^yi, by*seeing*, hearing, minding, knowing the self, all 
this (universe) is comprehendell. 5. 

The Brahma should disown a person/ who considers*^ the 
Brahma (cast) as something different from (his) self (Mmk) ; 
the Kshattra should disown a person who considers the 
Kshattra* (cast) as something different from (his) seif ; the 
worlds should disown a person who considers the \^rlds as 
something different from (bis) self j the gods should disown 
a person who considers the gods as something different from 
(their) self ; the elements should disown a person who 
considers the elements as something different from (their) 
self ; the universe should disown a person who considers 
the universe as something different from (its) self. This 
(own) self is this Brahma, this Kshattra, these worlds, these 
gods, these elements, is this universe. — 6. 

As a person, when a drum (unseen by him) is beaten, is 
unable to perceive the sounds proceeding from it (as sounds 
of a drum), but on the perception of the drum the sound of a 
drum beaten is perceived, — 7. 

As a person, when a shell (unseen by him) is blown, is un- 
able to perceive the sounds, proceeding from it (as sounds of 
a shell) but on the perception of the shell the sound of a shell 
blown is perceived, — 8. 

As a person, when a lute (unseen to him) is played, is 
unable to perceive the sounds proceeding from it, but on the 
perception of the lute the sound of a lute played is per- 
ceived,® — 9. 

As from fire, made of damp wood, proceed smoke, 
sparks, etc.® of various kind, thus, behold, is the breathing 
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of tiiis,’ great being the Rig-Veda, the Yajur Veda, the S4ma 
Veda, the AtharvAngisasa, the narratives (Itihasa,)i the 
doctrines oh creation {PurAria\ (he science (VidyA), the Upa- 
nishads, the memorial verses (Slokas', the aphorisms (Sutras , 
the. explanation of tenets (Anuvyakhanani,) the explanation 
of Mantras, (VyakhyAnani,) all these are hfe breathing. lo. 

As the only site of all the waters is the sea, thus is the only 
site of evfry touch the skin, thus the only site of every taste 
the tongue, thus the only site of every smell the nose, thus 
the only site of every colour the eye, thus the only site of 
^very»fSound the ear, thus the only site of every determina- 
tt^n the mind, thus tiie only site of every knowledge the 
heart, thus the only site every act the hands, thus the 

only site of every pleasure the organs of generation, thus 
the only 4te of every evacuation the anus, thus the only site 
of every motion the feet, thus the only site of every Veda 
speech. 1 1 . , 

As a piece of salt, when thrown into water, is dissolved 
into mere water, and none is capable of perceiving it because 
from whatever place a person might take (water), it would 
have the taste of salt (but be no piece of salt), thus, behold, 
this' great being, which is infinite, independent and mere 
; knoTivledge. Springing forth together with those elements,* 

I- s', asserts, that the ItihAsa, etc. are the eight topics, of the Brah- 
manas, wz., ItihAsa, narrative, as for instance that of U’rvasi and 
Pururavasa; PurAna, doctrines, on creation, as for instance •' this was 
before Vidya the science of the gods, for instance, “ he knows ” 
Upanishads, doctrines about adoration, for instance, “the soul, therefore 
let it be adored ; Slol^s, Mantras, occurring in the BrAhmanas' as “ there 
follow these Slokas ; Sutras, sentences, which give the pith of a thing, 
as “ the soul, therefore it should b« adored AnuvyAkhyAn.Ani explana- 
tion of Mantras ; VyAkhyAnAni, praise in honour of a deity,' etc. 

here, m a somawhat different language, some of the images 
S’ankara uses in explanation of this passage. As ' the ' appearance 
of the sun and moon in water is a mere reflection, and nothing real, or 
as thb appearance of red in a white crystal is a mere reflection from a 



Second Chapter^ , Fourth Brahmana 


(he)^ is destroyed when they are destroyed. After death, 
no conscience remains f O I. hold/^ Thus 

said Yajnavalkya. I2, 

Maitreyi said, With regaru i- m, • Bra:'!'na) thou' hast 
bewildered me, O Venerable, by the sayh';g,*«^After death 
no conscience remains/^ Yijnavalkya Behold, I 

verily do not crt-ate bewi!derm|^nt, behold, this fBrahma) is 
sufficient for knowledge/^ 13. 

For where"^ there is duality,® as it v. ore, there sees 
another/ another tiiing, there smells another another thin^, 
there hears another another thing, there spe ;».ks another of 
another thing, there minds another another thing, there knows 
another another thing ; but how does one to whom all has 
become mere soul (atma), smell any thing, how see any thing, 
how bear any thing, how speak of any thing, how mind any- 
thing, how know any thing ? How should he know him by 
whom he knows this all ; behold, how should he know the 
knower?^^^ 14. 


red substance and nothing real ; — for on removing the water, the sun 
and moon only remain, not their reflections, or Ji,. rziiicving the red subs- 
tance, the whiteness of the crystal contia:j..e unchanged, — thus the 
elements and the individual souls are relied ier: a ol ii.e one soul upon 
ignorance, and nothing real; for on 'me ring ‘:he l^iorance by know- 
ledge the soul alone remains, while tV ; lc r n'octivuis 0. .se to exist 

1 He, the individual soul, or S r.nkara has ii, the division of a 
particular soul, 

2 For him wlio has the true knowledge of the eternal soul. 

3 Because this seems contradictory to the former statement, that 
Brahma is the fulness of knowledge. 

4 In the individual soul, produced by thr si*: - ignorance as the 

totality of causes and effects. S’. 

5 Difference from the supreme soul, 

6 Any individual soul. 

7 The argument which S’ankara advaL:*esin support of this doctrine 
is'esaentially as follows,— -Every effect re.ycireH a‘ cause; or, without 
cause there Is no effect; therefore, if there is ignorance, there is the. 
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>ney' for all beings, for the earth are all 


this assumption is not made on a knowledge of Brahma ; for if all is soul 
or Brahma, there is, beside the soul, neither cause, nor effect, nor reward 

Aknowledgeof a cause can take place, if there is a difference between 

the cause and the object of knowledge, and there may be an enquiry on 
fc e subject of the knowledge (the knowing soul) and the object of the 
same, but not of the soul. If the latter be the cause, such a knowledge 
(the knowledge of the knowing subject; the soul) would be either pro- 
duced by the soul itself, or by something else. Not the first ; for the 
soul IS not an object jof the soul, not by something else ; for there is 
fodg^^ therefore no object of its know- 

.1 S’ankara explains the conne.xion between the present and the pre- 
ced.ngBr4hmanaa.s follows :-The Maitreyi Brahmana has been com- 

moit a'd If that that whichisindependentofJIre- 

onaes and the cause of immortality, is worthy of explanation. This is 
the knowledge of Brahma, pertaining, as has been declared, to all the 

the who'll by tbe knowledge of the soul 

the whole universe is known anrl , 


, axiucucsuui is aearer to every one than 

everything else, " the soul should be beheld.” "It is to be heard, to be 

Z fa b of beholding the 

®oul have been stated before. To be heard is the sonl, by means of the 

teacher,.to be pondered on by means of disquisition, and disquisition has 

been explained. The proposition, “ the soul is this all,” is provtd by 
argument, that the one soul is the only cause of th^genSrof the 
production and of the dissolution of the world, and as this may be doubt- 
ful, the present jBrdhmana, is composed to remove any doubt regarding 

tJnZl s dependence 0 ? 

PP upported, it is dependent upon one cause of generality 

proau^tion and dissolution. Or with other words, after the prSl 

preservation and dissolution of 
world the conclusion (Nigamana) of the proposed meaning is again 
made inthexMadhnbr^hmana,,fonforraably to the definition of logicians 
t the conclusion in a syllogism Is the repetition the proposition 
itter th^ argument has been stated. - - “ f ' 

» Vid. Ch-foid. Up., 3, 1-SJ wWe a simflar comparison is made. 


1 
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beings honey. ^ Both tjiie immortal, luminous spirit® 
(abiding) in the earth, and the immortal, luminous spirit, 
who exists in the body according to his relation to the soul 
(are hooey for all beings and aW beings are honey for them.) 
This® is that soul, this^ is immortal, this is Brahma, this all, i 
The waters ars honey for all beings ; for the waters are 
all beings honey. Both the immortal, luminous spirit (abiding) 
in the water, and the immortal, luminous spii^t, abiding in the 
semen according to his relation to the soul (are hdney for all 
beings and all beings are honey for them.) This is that soul, 
this is immortal, this is Brahma, this all. 2. 

The fire is honey for all beings ; for the fire all beings 
are honey. Both the immortal, luminous spirit, (abiding) in 
the fire, and the immortal luminous spirit, abiding in speech 
according to his relation to the soul (are honey for all beings, 
and all beings ajjS honey for them.) This is that soul, this is 
immortal, this is'^'Brahma, this all. 3. 

The wind is honey for all beings ; for the wind all beings 
are honey. Both the Immortal, luminous spirit (abiding) in 
wind, and the immortal, luminous spirit, who is life according, 
to his relation to the soul (are honey for all beings, and all 
beings are honey for them.) This is that soul, this is immor- 
tal, this is Brahma, this all. 4. 

AMitya is honey for all beings ; for A’ditya all beings are 
honey. Both, the immortal, luminous spirit, tabiding) in that 
AMitya, and the immortal, luminous spirit, abiding in speech 
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according to his relation to the soul (are honey for all beino 
and aJJ being? are for them.) This is that soul, this ° 

immortal, this is Bras^ma, this all. 5. 

_The quarters honey for ail hci;.;.. ; for tHe quarters a 
beings are honey, Both the immortal, luminous spirit, (able 
ing) in the quarters, and the immortal, luminous spirit abic 
mg m the ear according to his relation to the sou! (ar 
honey for all beings, and all beings are honey for them. ( Thi 
is that soul, this is immortal, this is Brahma, this all. 6. 

The moon is honey for all beings ; for the moon all beinsj 
are honev. Both, the immortal, luminous spirit fabiding) i, 
the moon, and the immortal, luminous spirit, abidincr in th< 
mind according to his relation to the soul (are honey'’ for al 
beings, and all beings are honey for them.) This is that soul 
this ts immortal, this is Brahma, this all. 7. 

The lightnmg is honey for all beings; for the lightning 
al beings are honey. Both, the immortal, luminous spirit 
(abiding) in hghlning, and the immortal, luminous spirit 
abiding in the light (skin) according to his relation Jthe’ 

soul (are honey for .11 beings, and ail beings are honey for 

this all 8 this is Brahma, 

'.‘.The thunder is hor.f-y f.-, 

beings are honey. Both, the 
in?( in thunder, an.d I 
sound and note acc 
honey for all being.s, 

This is that soul, this 
The ether is honey for 
ate honey. Both, the i.<(, 
the ether, and the 

in the heart according tc his rels'io 
and all being,- a 

IS lITJlUOrt^l iri''” 

1.> is'“hoBey for all baiirrs • "f 


iminortal, luminous spirit, fa 

the immortal, luminous spirit, abiding 
•:' ding to bis relation to the soul ( 
Slid all the beings are honey for the 
« IS immortal, this is Brahma, this all. 1 
all beings ; for the ether all bei 
tal, luminous spirit, (abiding’ 
ai luminous spirit, abdincr as 


imm 
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^c^ey. Bothj tbe immortal, luminous spirit (abiding) in 
Justice, and the iminiortal luminous spirit, produced in justice 
according to his relation to the soul, (are honey for all beings, 
and all beings are honey for them.) This is that soul, this 
is immortal, this is Brahma, this alL i l. 

Truth is honey for all beings ; for truth a.li beings are 
honey. Both, the imi mortal, luminous spirit, (abiding) in 
truth, and the immortal, luininous spirit, produced in truth 
according to his relati ng to the soul, (are honey for all beings, 
and all beings are honey for ’them). This is that soul, this is 
immortal, this Bra Inn a, this all. I2. 

Mankind isrhnney for all beings; for mankind all beings; 
are honey. Both, t’ne ihimortnl, luminous spirit, (abiding), in 
mankind, and the immortal, luminous spirit, produced in man-' 
"kind according to his relation to the soul, (are honey for all 
beings, and all beings are honey for therii.) This is that soulj" 
this is immortal, this Brahma, this all. 13. 

The soul is honey for all beings ; for the soul all beings 
■are honey. Both, the immortal, lurainous spirit, (abiding) iti 
the soul, and the immortal, luminous spirit who is that sodi 
(are honey for all beings, and all beings are honey for them)* 
This is that soul, this is immortal, this Brahma, this all. 14. 

This soul is verily the lord of all beings, the king of all 
beings. As ail spokes are fastened In the nave and the cir- 
ciimferefice of the wheel, ^ thus also all beings, all gods, all 
Worlds, all organs, all souls, are fastened in that soul* 15* 

This honey Dadhich,® the son of Atharvana, explained to 


1 See a similar corriparisou, 2 Mund, 2, 6 . 

2 The tale, alluded to in the text, . is contained in the Taittariya Brah- 
toana, in the part which treats on the Pr^vargya sacrifice, and is given by 
^’ankara. Its drift is, as follows, — i )adhicli, the son of Atharvana, explain- 
ed to the two Ash- ins, the physicians of the gods, the Madhu Brdhmana, 
WVen, they came to him for instruction, he tdd them, that Indra had 
threatened him to cut oil his head, if he repeated the Madhu Brahmana to 
an3^body else. The As'vias promised to save him from the consequence of 
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the two As’vins. Beholding their deed the Rishi^ 
ye men, I will manifest your cruel deed® (undertaken 
advantage, as Tanyatu® (manifests) rain (from a cloi 
honey which Dadhin’, ;the son of Atharvana, exp 
you through the head of the horse, (is this honey).” j 

This honey explained Dadhin’, the son of Atha 
the two As’vins. Beholding this deed, the Rishi 
As’vins, ye placed a horse-head on Dadhin’, the son 
vana. To keep his promise, he explained to you, O D 
the honey of Tvastar (A’ditya) and also the honey 
to be concealed/^'^ 17 . 

This honey explained Dadhin, the son of Athf 
the two As’vins. Beholding- their deed, the 


ds (and then) the bodies of 
eing a bird,® he entered as 
lis Purasha is called thus, 
uris^aya).” From him no- 
ii him nothing is concealed 


:cn of Atharvana, to 
he Rishi said, — 


buiiKiw Here else, ania mean' 

while put a horse’s head on his body ; when Indra should cut off the head 
they would replace it by his own. He consented, and explained to them 
ihcMadhuBrdhmanabymeansof theheadof a horse which they had 
placed upon his body instead of his own, and on Imlra cutti.-' rff the 
horse-head, they restored to him his own. This tale, says S’ankara, is to 
illustrate the superiority of the knowledge of Brahma ; for the know- 
ledge possessed by Indra is difficult even for the gods, to gain, and was 
gained but with great trouble by the As’vins. 

' I The Mantra. S. 

’ ; 3 The cutting off the head of Dadhin. 3 parjanya. 

knowledge, referring to rite ; the honey to 
fee We concealed, the knowledge of Brahma. S\ 

, subtile body. ■ 1 ; 




T 



became to every nature of every nature ; therefore to mani- 
fest the nature of him, Indra*' appears of manifold nature by 
his Mayahs ; for his hundred and ten^ senses are attached (to 
the body as horses® to a car), it (the soul) is the senses ; 
it is ten, it is many thousands, nay infinite, it is Brahma who 
has not a Before nor an After, nor a Beside, nor a Without ; 
this is the soul, Brahma, the perceiver of alL* Such is the 
doctrine,. 

Sixth Br&fiinana-. 

N.ext follows the school.^ Pautimashya succeeded Gaupa- 
vana, — Gaupavana, Pautimashya, — Pautimashya, Gaupavana, 

! — Gaupavana, Kaus’ika,: — Kaus'ika, Kaundinya, — Kauiidinya, 
S’indilya, — S’indilya, Kaus’ilca and Gautama, — Gautama, i. 

A’gnive’s’ya,— -A’gniv’s’ya, Sdndiiya and. Anabhimiita,— 
A’nabhimldta, A'nabhimiata, — A’nabhimlita, A^nabhimlita,-— - 
A’nabhimlAta, Gautama,— Gautama, Saitava and. Prachi’na- 
yogya, — Saitava and Prfich’inayogya, P&ras’arya,— Pdrds'arya,. 
Bharadvija,— Bharadvaja, Bharadvaja and Gautama,— Gauta- 
ma, Bhiradvaja,— Bharadvaja, Pards’arya,— Prards’arya, Vai- 
javdpdyana,— Vaijavdpdyana, Kaus’ildyani,— ICaus’ikayaniw 2- 

Gliritakaus’ika,— Ghritakaus’ika, Pdrdsarydyana,'^Pdrds’-. 
arydyana, Pdrds’arya,— Pdrds’arya, Jdtu’karnya,— Jdtu’karnya,, 

I ParamesVara. S. 

3 The word •'" Hari/' means in Sanskrit “sense” as well as “horse,”' 
and denotes here both of them. 

3 This passage may also be translated, — This Brahma is without a 
Before, without an After, without a Beside, without a Without, is, the. 
soul (the individual soul) ; Brahma is the enjoy.er of alL 

Oi*,-— This is Brahma, who is without a Before, without an After, 
without a Beside, without a ¥ 7 ithout, it is this soul (the individual soul), 
it is Brahma, the enjoy er of all (the universal soul), 

4 Two. more lists of teachers are given in the Upanishad, 4, 6, and 
6, 5,. S’ankara observes about the present list, that is the list of tho 
Madhu Kdiida and given for the praise of the knowledge of Brahma. 
The school itself means the succession of teachers for the four preceding 
chapters of the Brahmana, or the two first chapters of the B, A^ C 


Sgcond Chapter, Sixth Brahmans, 


4 .- 
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A'surdyana and Yaska,— A^'surayana, Sraivani,— Sraivani, A'c:; 
pajandhani, — Aiipajandhani, A^’suri, — A'suri, Bharadvaja,““ 
Bharadvaja, A’treVa,— A’tre’ya, Manti,— MAnti, Gautama,— 
Gautama, Ga.utama, — Gaiita-ma, Vatsya,' — Vatsya, Sandilya 
w--Sandilya, Kais-’orya Kapya.— Xais’orya Mpya, Kiimdra' 
Mrita,— Kimiaraharita, Gaiava,— Galava,Vidarbh’i Kaundin'ya 
— Vidarbh'i Kaundinya, Vatsanapat Babhrava,— Vatsanapa 
Babhrava, Pathah • Saubhara, — Patbah wSaubbara, Ayasy^ 
Abigirasa, — Ayasya A'^ngirasa, A’bhu’ti TvasXar, — A'bhuA 
Tvis’tar, Visvarapa Tvastar, — Visvarupa Tvastar, the As'vins 
‘the AsVins, Dadhin' Atharvana,— Dadhin^ Atharvana 
Atbarvana Daiva, — Atharvana Daiva, Mrityu Pradhvasana,— 
Mrityu Pradhvasana, Pradhvasana., — -Pradhvasana,"-^Ekarishj 
Ekarishi, Viprachitti,— Vipracbitt],Vyashti, — Yyashti,Sanari! 
A^Sandru, Sandtana,— Sanatana, Sanaga, — Sanaga, Parame^ 
shti, — Parame^shti, Brahma/ — Brahma is the self.- existent 
salutatioa to Brahma*. 


HIRD CHAPTER: 


||. First Brahmana 

jANAKi^, the king of the Vide'has, performed the sacrificej 
named Bahudaksbina.® There were assembled the Brahmans 


X Pkraniestlii, Virat, and Brahrai denotes Hiranyagarbha. St 
2 The present Kanda, or tlie Yajnavalkya Kanda, treats the same 
subject as the Madhu Kaiida ; but it is no repetition, for while the latter 
exhibits the knowledge of Brahma in the form of mere enunciation, the 
former establishes it by argument. The narrative is given in praise of 
‘the knowledge of Brahma, and also to show liberality as a means condu- 
cire to the knowledge. S’.' 

■ -*3 Bahudaksbina is either a sacrifice of this name, which has beea 
explained in another S'dkha, or the AsVaniedha sacrifice, as in the latter- 
gr eart ired, S\ ' Y ^ |T’| t-f ll I ‘ 




Firs^ Brdlimana, 


1 A Pada, is according to S’ankara, equal to the 4th ‘part of a Pala-,. 
or equal to a Suvarna of gold, which, according to Wilson, is equal' ta 
about 176 grains Troy. 

2 That >s to say, knower of the four Vedas, as the Sama Veda was to, 
be studied after the three other Vedas. 

3 The Ritvig, one v/ho knows the Rig Veda, or he who arranges th# 
sacrifices. 

4 With reference to the Sacrifice. Sk 

5 With reference to the deities. S’* , 


Brihad A' r any aka UpmiishacL 



of the Hotar) is liberation/ this (liberation) absolute libera- 
tion/^" 3, 

He said, — Y4j naval kya, all this is pervaded by day and 
night/ all this is subject to day and night. By what means^ 
overcoming the grasp of day and night, is the sacrificer liber- 
ated T (He replied), — “By the eye, which is A'ditya [the sun) 
in the shape of the priest called Adhvaryu. The eye of the 
sacrificer is verily the Adhvaryu. This eye is this Aditya^ 
this (Aditya) is the Adhvaryu,. this (Adhvaryu) is liberation, 
this (liberation) absolute liberation/^ 4. 

He said, — “Yajnavalkya, all is pervaded by the light and 
dark halves of the lunar month/ all this is subject ta the 
light and dark halves of the lunar months. By what means, 
overcoming the grasp of the light and dark halves of the lunar 
month, is the sacrificer liberated (He replied), — ^^By the 
tital breath, which is the wind in the shape of the priest, call- 
ed the Udgatar. The vital breath of the sacrificer is verily 
the Udgatar. This vital breath is this wind, this (wind) is tho' 
Udgdtar, this (Udgdtar) is liberation, this (liberation) absolute 
liberation.” 5 

He said, — “Yajnavalkya, this atrxiosphere is without foun«. 


■■ ■ «'/ i Cause of liberation. S’. 

2 Absolute liberation is here the gaining of the state of speech and 
of the deity of hre. 

3 I'he cause of the continual change of such rites as the Dars’a and 
Purnsniasa, is time ; for although time is included in work, yet, indepen- 
dent of the pertemance of work, time, before and after work, the idea 
observed to change the causes of rites, for which reason the liberation, 
from time must be separately explained. S’. 

" - 4 Although time, as containing lunar days, is included in time, charat?- 

' terized by day and night, and although the sun is the Ruler of day and. 
night, yet th.is is only the case in general, but not \tith regard to. days and 
nights, ^ybere there is an increase or decrease which are ruled by the moon, 

represented by lunar days,, 

^ ' ' 1 :; 


Third Chi^p'ter. Fixsi BrdkmUha. 

^^ation, as it were ; by what approach^ does (man) approach 
Ihen the place of heaven ?’^ (He replied), — the mind 
which is the moon in the shape of the priest, called the Brahma* 
The mind of the sac'nficer is verily the Brahma ; mind is this 
Brahma, this (moon) is the Brahma, this (Brahma) is liberation, 
this (liberation) absolute liberation/^ So far the absolute 
emancipation (from death). Next the means/ 6 

He said,— ^‘Yajnavalkya, by how ma"!y Riks® of the Rig 
Veda does this Hotar in this sacrifice to-day perform the 
praise? replied),— ^‘By three.^’ — -*‘By what three *‘By 

those, to be recited before (the sacrifice), by those to be recited 
for the sake of the sacrifice, and by those to be recited for 
the sake of praise.” ^‘What does be conquer by them ?” ^*Ali 
that bears life.”^ y-. 

He -said, — “Yajnavalkya, how many oblations® does this 
Adhvaryu offer to-day in this sacrifice?” (He replied), — ^ 
^^Three,” ‘‘Which are these three ?” “The oblations which 
flame upwards ; the oblations which make a great noise ; the 
oblations which fall downwards.”® “What does he conquer by 
them ?” “By the oblations that flame upwards, he conquers the 
world of the gods; for the world of the gods (deva) shines 
(dipyate) as it were ; by the oblations which make a great 


I In 3-5, the liberation of Uie sacrificer from death has been declared, 
but not the means by which he eflects it. These means are explained ia 
the present section. S’. 

- 2 Means are either all the appliances necessary for the performance of 
sacred rites, or the knowledge of those means. S’. 

3 A Rig does not mean here a single verse of the Rig Veda, but it 
refers to certain kinds of Rig- Verses, which may include any number of 
Mantras. 

4 1 he three wmrlds, according to S, since they are the supporters of 
life, and the three worlds correspond with the three kinds of Riks. 

5 Oblations, fire offerings, 

6 In the oblations, flaming upwards, butter ; in those making a great 
noise, meat ; and in thos hlling downawai'ds,. milk of the Soma juice is 

■offered, ' ' , . 





‘SjOo Brikad A^ranjy-aka Upanishad 

"noise, he conquers the world of the forefathers ' 
of the forefathers is very noisy, ^ as it were ; by 
which fall downwards, he conquers the world of 
worid^of man is down below, as it were.'^ 8. 

He said,— Yajnavalkya, by how many deir’ 
Brahma, (seated on the chair) to the i^ght, protec 
'sacrifice (He replied)—/ “ By one.'^ - Vv'luch 
“The mind;^ the mind is infinite/ infinite ar 
‘devas ; he conquers thereby tiie world cf the Infi 

He said,— “ Yajnavalkya, how many hymns o 
the Udgatar sing to-day in this sacrifice (Hh 
Threed' Which are these three ?“ Those ! 
before (the sacrifice,) those to be recited for the 
sacrifice, and thirdly, those to be recited for 
.|)raised^ “Which are those (three) according 


I The noise refers to the lamentations of those who are punished for 
their crimes, S'. 

a the i.iutal instead of the singular according to S'., is either used to 
. bonnect '.Mi-, question with the former ones, or to deceive Ydjnavalkya. 

3 For the mind Is Brahma meditated upoh, 

4 This means, that the modifications of the mind are infinite, 

5 Riks either of the Rig or Sama Veda. 

6 Both going upwards. 

7 As the svind going downwards causes a noisci, 





S^'ki-rd Chaphy* Second Brakmana^ 


I The absolute liberation from death in -the relation of the latter to 
time and work, has been explained in the preceding Brdhmana. What 
then is the nature of death itself? Death is an attachment, produced! 
from the natural ignorance of man, as to the material world and to the 
‘soul. Death is therefore a bond, and the senses and their objects by 
which death is characterised, are called chains and their enhancers, and it 
is the object of this Brihmma ,to show the liberation from death, as 
characterised by the sensual chains and their enhancers, the sensual 
■objects. S’. 

3 '! he son ©f Ritubh ’ga. 

3 The terras in the text are "graha” and “ ati-graha,” graha, by which 
something is seized and atigraha, which aids in the seizure, by which 
the seizure becomes stronger, 

. 4: The vital air that goes forwards is here the sense of smell, from its 
'connexion with the present topic. S’. 

S The vital air that goes dowhwards'is here the sensation of smell S', 
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The hands are a fetter ; it is enhanced by action which u 
its auxiliary ; for by the hands actions are done. 8. 

The skin is a fetter ; it is enhanced by touch which is it; 
auxiliary ; for by the .skin the various kinds of toucli become 
known. These are the eight fetters and the eight auxiliaries.' 

He said,— “YAjnavalkya, all this is the food of death 
Which then is the deity whose food is death (himself) ?’ 
(He replied),— "Fire verily is death ; the same is the food o 
the water ; (thereby) death again is conquered.” lo. 

He said,^ — ‘Y^jnavalkya, when this spirit (Purusha) dies 
do then the organs^ ascend from him?”* Ykjnavalkyi 
said; ‘No, by no means, no, by no means; there* unite( 
they are dissolved in him he becomes swollen, he become; 
full of wind, when blown upon : the dead sleep.”® ii. 

, . He said,— "Yajnavalkya, when this spirit dies, then wha 
does not leave him?” (He replied),— "The name. The nam. 


„ fetters above mentioned, 

- are the irapressiofts of words, etc, 

3 Prom him who knows ?rahma. 

3 la him who knows Brahma. 

4 In the supreme Brahma ; they become of the same nature with him. 

5 Ihere is no actual death; when the bonds are destroyed, the 
liberated does not proceed any where. 

6 In 10 and I r, the state, which is obtained by the liberatedi has 
^ been mentioned. What then does become after death of him who is 
; V-not liberated ? The answer is given in the present section. 

7 By speech, the vital airs, etc., according to S’, the tutelary deties 
are here to be understood, and not the organs, because they do not 
depart. 

ii Thc soul (jitma) means here the place of the «oui, the oithw of 


as speech, and their auxiliaries 
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fciairs of the body into annual herbs, the hairs of the heaci 
into trees, blood and semen into the waters, where then does 
this spirit remain ?’*— ,He replied), ~^Take, O gentle A'irta- 
bhaga, my band, (and let us go to a lonely place, there) we 
shall know {the answer of) this question ; this our (question.) 
cannot be (decided) in a crowded place/^-^Going there they 
deliberated.. What they said there, was work,’^ what they 
praised there, was work. By holy work verily a person be- 
comes holy, unholy by unholy Hence A’rtabhdga from the 
family of Jaratkara became silent. 13: 

Third Br&hmanaP 

Then asked him Bhujya, the sun of Lahya,“^^ Q Y 4 jna- 
valkya,^'' said he, *Svandering (once) in the country of the 
Madras for the sake of studying the Vddas, we came to the 
house of Patancbala of the family of Kapi, His daughter was 
possessed by a Gandharva.® We asked him, — ‘Who art thou 
He answered, — ‘ I am Sudhanvat, of die family of A^ngirasa.' 
When asking him about the boundaries of the world, we said 
to Where are the Parikshitas ? where are the PArik- 

shitas? I (now) ask thee, O YSjhavalkya,, where are the 
Parikshitas?'' i. 


% Work as the niateriai cause of man again assmming a body, etc. 

2 Ihis Brdhmana, according to S\, is to show, that the rites hav< 
only wordly effects, aii.d..that absolute liberation is thereby impossible 
The highest among all rites is the performance of the horse-sacrifice 
in its double form, either as an actual sacrifice, accompanied with, know- 
ledge, or as a symbolical sacrifice by mental representation. The effeci 
resulting from the horse-sacrifice, is, either individual, the obtain 
ing of the nature of fire and other deties, or universal, as. referring tc 
the deity of universe, the obtaining o.f the.nature of Hsranyagarbha 
the first-born, that is to say, by neither of those effects absolute liberatioi 
from the world, or identity with Brahma is obtained. 

’ 3 A being of superhuman power. By saying, that he has- his know 
ledge from, such a being, Bhujya means to assert, that his knowledge 
must be superior to that .of Yajnavalkya, as not derived Yrozn. such j 





Me [(Y4j naval liya) said, — ’^Verily he the Gkndharva)* said*, 
**^They (the Pariskhitas) went where the performers of the- 
AsVamddha-sacrifice go/^ . “ Where then go the performers, 
of the As’vam6'<]'ha-sacrifice ‘^This, world'' ejst-ends to thirty- 
two days' {'of ’ the journey' of the car of the sun ; the earth, 
extends twice as far everywhere ; the ocean extends twice as. 
far as the earth- everywhere, T’nere® as far as the edge of 
arazor, or the wing oS a dy (extends), so far extends the* 
ether in tlie midst. Indra/ in. tii.e shape- of a falcon sur- 
rendered them (the P^rikshitash to the wind'; the wind 
placing them upon himself^ carried th«^m. there,, where the- 
performers af the AaVamedha-sacriBce abide* lathis manner 
he (the G.and.harva^ praised, the wind therefore the wind is. 
indeed, the individuality,, the wind the totality. Whoever 
tW knows, conquers the second deaths Hience BJiujya,, 
the son. of Lahya, became silent 2 >. 


Fourth Brahmand-. 

Then asked* him Ushasta, the son of Ghakr-a,-^'' Yajna-^ 
valkya/'*isaid he, do. explain to.m.e tl-.at Brahma who is, 


I This- wor-ld- is, according to S'; the space* enclosed by- the motin-. 
:%ins’ of the rising and the setting sun. 

a There, according to S'.'s explanation, means at -the aperture of; 
the two halves of' the mundane egg. .To this end of the world leads, 
a 'road of the length, above described, and through the aperture, which, 
is the ether, the performers- of ’the hors, e-sacriaqe go, to-be uji.ited with, 
t^he wind that surrounds it;., 

, 3 ParamesVara. S':, 

4 Making them like himself: 

" 5 The connexion between th 
dedxng ones is thus stated' by .S'; 


seized by- 
:ts, which 
'id, again 
ing them. 
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a witness and present,^ that soul, which is within every^ 
(being).'' (He replied), —‘" It is thy soul which is within every 
(being)," “ Which soul is within every one, O YAjna- 
vaikya ?" ‘^That which breathes by the breath, is thy soul?’ 
which, is within every (being); that which descends by the 
descending air, is thy soul which, is.nvithin every (being);; 
that which goes everywhere by the air going, everywhere,, 
is thy soul which is within every (being) ; that which ascends, 
by the ascending air, is the soul which is within every- 
(being);- this thy soul is within every (beihg)."' !■, 

Ufihasta, the son of Chakra, said, A.s some one may* 
say : This is a cow, this is a horse, thus is this (Brahma)^ 
described by thee.® Do (now) explain to me that Brahma; 
who is. a witness and present, that soul which is within every 
(being)." “ It is t'hy soul, which is within every (being)."* 
“ Which soul is within every (beingb Ydjnavalkya ?" “ Thou: 

couldst"^ not behold the beholder of the beholding thouj 


mature- as separated within individual existences. The present questiorb 
to enquire, whether he who, seized by the senses aud their objects,,, 
assumes on.e body after the other, exists or not, and if ho exists,^ 
what is his nature, that is to say it shows, how. to, distinguish the. 
soul from, every other thing as the indispensable means, of liberation 
for the nature of the soul being comprehended, liberation, ensues from, 
the above described bondage, 

1 Wi^ess and present, the first, according to S': means “ not obs- 
tructed by any thing, ” and the second without attributes. 
a The soul, whose nature is knowledge. S': 

3 To show Brahma, by such signs as respiration, etc. is the same,, 
as if some body who engages to define a cow, etc,, defines it merely 
by signs, saying for instance, the animal which goes there is a cow 
that is to say, thy definition is an improper on.e. 

4 Yajnavalkya declines to give a definition of Brahma in the way,, 
as it is^given of a jar, etc. And his reason for declining it, is that such. 

. a definition is contradictory to. the nature of Brahma. For the nature 
of Brahma consists in the agency described as beholding, etc. The. 
soul is the beholder ^of the beholding. The beholding, hearing, know- 
ing, etc. is. therefore twofold, ^ tw.olbld, the common, one and that t<k. 
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couldst not hear the hearer of the hearing; thou couldst not 
mind the minder of the minding ; thou couldst not know the 
knower of the knowing. This thy soul is within every 
(being) ; every tiling difierent from it, is trainsient." Hence 
Ushasta, the son of Chakr;, became silent, z. 


Fifth Brahmana. 

Then asked him K.ahola, the son of Kushitaka, — "Ydjna* 
valkya," said he, “ do explain to me that Brahma, who is a 
witness and present, that soul, which it is within every 
(being).”^ (He replied),— “It is thy soul, which is within every 

(being)." “Which is (the soul), 0 Yipavalky, that is within 

every (being) ?” “(It is the soul) which conquers hunger, 
thirst, grief, delusion, old age, (and) death. When Brahmanas 


which it m. reality applies. The common beholding, etc. is a modi- 
fication of the internal organ by means of its connexion ivith the eye, 

etc. This is an effect, {andjhas therefore a commencement and an end; 
hnt the beholding, etc. of the soul, the beholding of thebeholding, ha^^ 
by its own nature, no beginning and no end.. 

_ I In the first three Brahmanas the bondage of the soul together 
with .its cause has been declared. In the fourth the existence of the- 
se bound soul and its independence on every other thing has been set 

The fifth Brahmana is to show the knowledge of the soul in 
iohhexioa with the renunciation of the world as the cause of the libera- 
tion of the soul from bondage. In this and the preceding Brahmanas the 
question, “Explain to- me that Brahma, etc.” is the same, and it might 
therefore be justly asked, whether the two questions refer to one and 
the same soul, or to. two, the supreme and the individual souls. The- 
latter case appears the correct one on the first glanje ; for if it is one 
a^ tl^ same soul, the second question seems useless ; on a closer con^ 
sideration, however, this view- must be abandoned; for one and the 
sme Whole^of qausas- and effects is possessed of soul merely by one 
soul. The difference between the present and the preceding questions is 
this that in the latteir the sonl is , described, .as far as it has existence and 
w md^endent of the body, whfie in the former the particularknow- 
-e^e,inconEexion with the renunciation of the.world, is described, by 
the liberatiQiI from that bottdage takes place 
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l^now this soul/ then elevating themselves from the desire 
of obtaining a son;^ from the desire of wealth, and from 
the desire of gaining the worlds, they lead the life of wander- 
ing mendicants ; for the desire of a son, is also the desire 
for wealth ; the desire for wealth^ is also the desire for the 
worlds ; for both are even desires. Therefore knowing 
wdsdorn let the Brcihmana arm himself with strength/ Know- 
ing wisdom and strength® the thinker,^ knowing the thinking 
and the not thinking of Brahma, will become a (true) Brdh»* 
mana.^’ By what (work) will the Brahmana live’?' He 
will remain such an one by one (work)/ Any (state) different 
from this (state of a Braliman) is perishable/' Then Kahola, 


3 ihe desire of being united with a wife for the purpose of ob- 
taining a son, by whom they were able to conquer the world. S'. 

3 Wealth is twofold, human and divine wealth. Human wealth 
supplies the means to perform rites ; by these rites, if accompanied 
with knowledge, the world of the forefathers is gained. Divine wealth 
is knowledge ; by rites, connected therewith, the world of the gods 
is gained, and the same also by mere knowledge. From this know- 
ledge also an elevation is necessary to obtain perfect liberation from 
the world ; for in reality that knowledge is ignorance, S, 

4 Wisdom, Pandityam, the knowledge of Brahma, strength, siich 
as results from the knowledge of Brahma. 

5 The thinker, Muni, explained by mananat Muni, that is a VogL 

6 Not thinking and thinking, thus I have translated literally, differ^ 
ent from S . s explanation, who explains Amaunam, " the knowledge 
of soul and the removing a belief of non-sou1> and «Maunam the ultimate 
effect from removing a belief in the non-souk 

7 The Sense is; tor him who has acquired the true knowledge of 
I3rahnTa^ work is indifferent ; he is above work. 





^ I I*? 
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Sixth Brhhmana. 

Then asked* him Gdrgi, the daughter of Vachaknu,-^ 
'*‘Y4jnavalkya,’* said she, .“all this (earth) is woven and re- 
\voven on the waters-;* upon what then a.-e the waters Woven 
-and rewoven ?" (He replied),— " On the wind,* Gargi." “On 
What then is woven and rewoven the wind 1” “ On the worlds 
of the atmosphere,* Girgi.*’ “ On what then are woven 
and rewoven the worlds of the atmosphere?’’ “On the 
worlds of the Gandharvas, O Girgi.” " On what then are 
woven and revvoven the worlds of the Gandharvas ?’’ “ On the 
worlds of A’ditya, G Gargi.” “ On what then are woven and 
rewoven the. worlds of A'ditya?” “On the worlds of tire 
tooon, O Girgi.” “ On what then are woven a-nd rewoven 
the worlds of the moon ?’’ “ On the worlds of the stars. (1 


' ti III the Iasi two Brahmanas it has been declared that, the s 

tfe-efe Brahmanas are to give a more exac 
t fa'itioaoftlik A’. Gr. 

3 k hiS is the case, because the earth every where from wi 
and withm is pervaded by the water; otherwise it would be scatt 
every where like a handful of pounded rice. Here applies this 
meat, all that is an effect, that is finite and gross, is pervaded by. 

.. thing, which IS a cause, which is infinite and subtile j and this 
the five elements up to the soul. S’. , [ ' • 

tvind," the answer "on fi'e’’ shQa 
but says -S’, the fire has no ,^ist^nc,l of? fts own 
depenrieat of water and earth, and is therefore not mentioned separai 
of the _„atmo^here . 'of the five 



' ihird^Chaptir. Seventh B^ahtmka. 20^ 

Brahma » ‘'<}4rgi,” said he, “do not ask an impropei 

'question, 1 in order that thy head may not drop down. Thou 
askest the deity which is not to be questioned. Do not ques- 

'tion, O Gdrgi.” Thence Gargi, the daughter of Vaclia-knu, 

became silent, 

Brakmam, 

Then asked him* Uddilaka, t’he son of Aruna, Ydjna- 

Valkya,” said he, “ in the country of the Madras we abode iti 
the house of Patanchafa of the family of Kapi for the sake 
of studying the science of offering. His wife was possessed 
by a Gandharva. We asked him (the Gandharya), ‘ Who art 
thou? He said, ' Kabandha, the son of Atharvana.' Hfc 
said to Patanchala, of d,e faifiily of Kapi, and to (us) priests, 
OKapya, knowest thou that Thread by which this world, 
and the other world and all beings* are bound together ?’ 
■Patanchala of tt,e family of Kapi, said,-' I do not know it, 
G Venerable.^ He said to Patanchala. of the family of Kapi ' 
and to (usi priests,--' Knowest thou, O K^pya, that inner 

Ruler who witbm rules this world and the other world, and 

all beings?’ Patanchala, of the family of Kapi, said, ‘ I do 
not know (this), 0 Venerable.’ He said to Patanchala, of' 
he family of Kapi, and to fus) priests, ‘ O Kdpya, whoever 
knows the Thread and tt.e Inner Ruler, knows Brahma, knows 
.he worlds, knows the gods, knows the Vedas, knows the 
dements,' knoxvs the soul, knows all.’ (Then the Gandharva)' 
^id (ail about the Thread and the Inner Ruler) to them, 
fherefore do I know this. If thou, O Ydjnavalkya, ignorant' 

)f the Thread and the Inner Ruler, hist taken away th'e’ 
jrahma cows,' thy head will certainly drbp down.” “ I know 

c.Do not ask an improper 

y argument, but only by the Sastra. S’. decided 

■ a Patanchala 's pupils. 

3 From Brahma downwards to inanimate matter S’ ’ ' 

4- Pataachala’s pupils - , , . 

^ .p, , .5 Or the bemcrs. 

6 The cows destined for the best knm^er of Bi'ahma. 
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stin does not know, whose body is the sun, who frotn within 

rules the sun, is thy soul, the Inner Ruler, immortal. 

He who dwelling in the quarters, is within the quarterSi 
whom the quarters do not know, whose body are the quarters, 
who from withih rules the quarters, is thy soul, the Inner 
Ruler, immortal. lO. 

He who dwelling in the moon and stars, is within the 
moon and stars, whom the moon and stars do not know, 
whose body are the moon and stars, who from within rules 
the moon and stars, is thy soul, the Inner Ruler, immortal. 

He who dwelling in the ether, is within the ether, t^hom 
the ether does not know, whose body is the ether, who from 
within rules the ether, is thy soul, the Inner Ruler im- 

He who dwelling in the darkness, is within the darkness 
whom the darkness does not know, whose body is the dark' 

ness, who from within rules the darkness, is thy soul, the 
Inner Ruler, immortal. 13. ’ 

He who dwelling in the light, is within the light, whom the 

ig whose body is .'the light, who from within 

rules the light, ,s thy soul, the Inner Ruler, immortaL 

...Lint:’ 

elements, is within the elements 
whom the elements do not know, whose body are the elements' 
who from witbm rules the elements, is thv soul ihlT ' 

TK.is(his)reUU™.ott.Tl t 

of (his) relation to the soul. 15, 1 

He who dwelling in the vital air, J is within the vital air 
whom the vital air does not know, whose body is the vifal - ^ 
who from within rules the vital air, is thv souL f . 


dwelling in speech, is within 


aecompanied by the air 



v' 

f':- 


^'12 B' riJind A^anyak'n Up, 7 nhliail 

cJocs ntDt know, whos© body is spF*och, who from* wifchih rulb 
speech, is thy soul; the Inner Ruler, immortal. 17. 

He who dwelling in the eye, is within the eye, whom th 
eye does- not know, whose body is the eye, who- from’ withii 
rules the eye-, is thy soul; the Inner R'uler; immortal. 18. 

He who dwelling in the ear, is within the ear, whom th( 
car does not know, whose body is the ear, who from withir 
rules the ear, is thy soul; the Inner Ruler, immortal: 

^ He who dwelling in the mind, is within- the mind; whom tht 
mind does not know, whose body is the vi^hr^ 


Eighth B'rahmana. 

Tben^ the daughter of; Vachaknu said 
- I In procreation. S’. 

. - Vid-JBr. A’. 3,,4,,2;. Pcas’ns. Iff. 419, and Kath. 

*,,4, Talav. U. i, 3 . 

, J,'T;his Brahmana is to show the present, visi 





siilii 

iftail 


;Vsa€iiSia; 

MsisSS. 


1 htrd Chapter-. Eighth BrShmanO'. 

Bl^limans, I wish to ask him (further) two 
answers them, then indeed none of you v 
in argument concerning Brahma." (Tlu 
(him), O Girgi." r. 

She said,-— " As the king of the Kdsis 
t le offspring of heroes, when he has bound 
stringless bow, rises in si 
in his hand, so I will rise t 
Bo thou make answer to me. 

She said-,—" What 
what is beneath the < 
two, hea-vens and earth, 
present and- the future, 
rewoven ?” 3. 

He said,— " What is 
beneath the earth, what is 
and earth, and what is 
futurp,— all this- is woven 
; She said,— "I bow 

this (question-j to- me 
Ask, O G 4 rgi.”- 5. 

She saidi— "What is abo 
the earth, what is between, anx 
and earth, and what is call 
upon what is all this woven an( 

He said,— "What is abow 
beneath the earth, what is betw 
heavens and- earth, and wha 
future— is woven and rewoven . 
then is the ether woven and rei 
He said,—" It is called by 1 
bfe one, O, Gargi. (rhis), is 


or of the Videhas, 
the string to the 
^c-piercing* arrowy, 
h two questions;. 
“ Ask, O G^rgi/^ 2; 

IS above the heavens, O- Yijnavalkya,. 
earth, what- is between, and what is these- 
, and what is called the past, the- 
upon what is all this woven- and 




j&rikad AWanyaka Upanishad, 


subtile, not long, not wide, not red/ not viscid,* not sliadovr^ 
not darkness, not air, not ether, not adhesive,® not tastej*. 
not smell, not eye, not ear, not speech, not mind, not light, 
not life, not entrance,* not measure, not within, not without. 
It does not consume any thing, nor does any one consume 


“ By tbe command of this indestructible (being), O Gargi\ 
sun and moon stay upheld in their places,® by the command 
of this indestmctSble (bteihg), 0 Gcirgi, heavens and earth 
stay ^upheld in their places ; by the command of this indes«^ 
tarotible j(being), O G&rgi, minutes, hours, days and nights,, 
the half 'months, the mouths, the seasons, the years stay 
upheld in their places ; by tbe command of this indestructible 
(beingV O Gkrgly the eastern rivers* flow from the snowy 
‘ ^(bo the .eptfern quarter), the western*^ to ‘the 
. w^fiferE''qhaiter> and tbe ^hers to -the quarters, (ordained for 
them). By tbe command of this indestructible (being), Q 
. G^rgi, men praise tbe giver, gods follow tbe sacciBcet, ^and) 
lore-fathers tbe obration. 9. 

“Whoever, ignorant of this indestructible (being), O 
, Girgi, in this world performs offerings, adores the gods (and) 
a\»terities even- many thousands of years, consumes 
of bis works). ': Whoever, ignorant of' this 
O Gargi, departs from this world,, 
becomes a again;, whoever, knowing this indestruc- 

tible <beiriKg), O Girgi^ departs from this World, is a {true) 
Br;lhman. 10* 


' i IVAlia,'!?. 4, g^'Mund t, $. 

2 Like fire. 3 Like water. S\ 4 Like lac. S'. 

5 Not entrance, to whom there is no entrance, unapproachable. 

6 Ail these negatives are to estalbish the conviction, that Brahma 
has no attributes. Vide. S U. &. Katha U. 3, 15. Mund 1, 6. 

' 7 Katha TJ. 6, 2. Taitt U. 2, S. 8 The Gang 4 , etc. 

9 The Sindhu, etc. S’^ , ' 

to ^ores up the effects from works, like a miser riches. 



Thrd Chaptir, i 

'"This indestructible (being), O Girgf, IrthougB unse 
^es, unheard hears, unrainded minds, unknown knows. The 
is none that sees, but he, there is none that heafs, but I 
there is none diat minds but he, there is none that kno 
but he.^ On this indestructible (being), O Girgi, the ether 
Verily %vo.ven and revvoven.” it. 

She said,— “ O venerable Brihmanas, highly respect tli 
(my word) and acquit yourself towards him (Tijnavalky 
with salutation. None among you will ever become his coi 
queror m argument concerning Brahma,” Hence the daugl 
ter of Vachaknu became silent. 12. 


Ninth 

Then asked® him Vidagdha, the son of S’akala,— •“ HoW 
toany gods are there, O JAjnavalkya ?'*^He , (answered),- 
IS can be learnt from the Nivit ;* as many (gods) as are 
mentioned in the Nivit of the Vais’vadeva (Sdstra', (so many 
are there) (vis.) three and three hundred, and three and three 
thousand rg, 306).- He said,--« 0 * ! How many gods are 
thpre, .O Ydjnavalkya ?” ” Thirty-three.”-He said.-” Om I 

1 Pras’iia. 4, 8 . Hd. TalaVak 

2 After it has been stated, 
by their successively more and m 
in the state which has been call< 
been declared to be within all, 
stated, that Brahma has the attril 


ira U. i,;4— 8.' 

that the earth, the other elements, etc 
3re subtile nature are, one to another, 
d "woven and rewoVen,** Brahma has 
(Brahra.) 4-6.) It has been farther 
'ute of“Ruler^' in the divisions of the 
manifested world, for all that is maai* 
1 , the Ruler as its cause. The present 

^ B,.hLT^ 

uness, and as present, can be comprehended by the maximum and 

minimum numbers of the gods. S'. ‘mum ana, 

3 The tftle of a set of Mantras, defining the number of deUes. S'. 

in/J'luVLT of the number of'the text, accord- 

3336 is nroS Sankara; the number given in the TikA 

*dded"trin‘’at' mis-apprehensioni of a copyist who 







vj; 


¥iora rtiatry godAre therp? He said,— Six. 
How many gods are there, 0 jijnavalkva 
•said,— ' 0.11 ! How many gods are there, 
‘•two.” He said,— “Orn'l How many 
yijiiawalkya?’'' '» AdhyardKa.”'^ ^He sj 
•itia.iy gods are there, 0 tijoavalRya? 
'“■€m ! Which are these three and three 
■and three thousand.” i. 

He'said,— “Thh is even for their g 
reality) thirty-three gods.” “ Which are tl 
'“■feight Vasils, eleven kudras, twelve A 
*thirty-one ; besides Indra and Prajapati. 
three." 2. 

“ Wnich are -the Vasus ?” ” The fire, t 

ths atmosphiere, the sun, the heavens, the i 
These are the Vasus, for upon them tf 
this means Vasu, therefore they are called 
“Which are the Rudras-?” The tei 
•man, and the soul as the eleventh. ^ 
•body after death, they weep. Therefore, 
iRodavantil they were called Rudras.’' 4 





r Ninth Brahmana. 


Which are the three gods?’* The three worlds,^ for 
within them all those gods are (comprehended)/’ Which arc 
the two gods ?/ ‘‘Food and Hfe/* ‘Which is the Adhyardha 
He who purifies/'** 8. 

Here it is objected,— He who purifies, is one even ; how 
then is he Adhyardha ?”* “ Because all obtains increase in 

him,"^ therefore is he Adhyardha/* “ Which is the one god T* 
“Life ; this is called Brahma, this what is beyond/*® 9. 

“Whoever knows that spirit (Purusha), Whose abode is the 
earth, whose place (of sight)® is the fire, whose light is the 
mind as the highest locality of every soul, is in truth the 
one who knows/* “ I know indeed, O Yajnavalkya, that 
spirit, the highest locality of every soul, of whom thou 
speakest. He is the spirit who abides in the body/* “ Say, 
O Sakalya, which is the deity of the same ?’* He said, “ Im- 
mortality/* 10. 

“Whoever knows that spirit, w^hose abode is desire, whose 
place (of sight) is the heart, ^ whose light is the mind, as the 
highest locality of every soul, is in truth one who knows/ “ I 
know indeed, O Ydjnavalkya, that spirit, the highest locality 
of every soul, of whom thou speakest. He is the spirit, whose 
nature is desire/* ‘ Say, O Sakalya, which is the deity of the 
same?** He said, — “Women/* 11. 

“ Whoever knows that spirit whose abode are colours, 
whose place (of sight) is the eye, whose light is the mind, as 
the highest locality of every soul, is in truth one who knows/* 


1 Earth and fire together are here considered as one god, the 
atmosphere and the wind as the second, and the heavens and AMitya 
(the sun) as the third god. A*. G. 

2 The wind. 

3 The objection seems to be made from the literal meaning of 
Adhyardha, which is '' half/' 

4 Adhydrdhnotadhi ridhim prapnoti. 

5 Vid. 2, 3, 1. 6 Place (of sight) lokah, lokayati aneneti, S\ 
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^4 know indeed, O Yajnavalkya, that spirit, the hig^hest Ioca» 
jity of the whole soul, of whom thou speakest. He is the 
spirit in the sun/^^ “ Say, 0 Sdkalya, which is the deity of 
the same He said, — “ rruth.'^ 12. 

“ Whoever knows that spirit, whose abode is the ether, 
whose place {oi sight) is the ear, whose light is the mind, — 
as the locality of the whole soul, is in truth one who knows/^ 
I know, O YAjnavalkya, the spirit, the locality of the whole 
soul, of whom thou speakest. He is the spirit who abides 
in the ear, to whom all hearing is subject.’’ Say, O 
Sikalya, which is the deity of the same ?” He said, — “ The 


s cIs-fIcticsSj 

n P TY\ inn - ---» 


know: 
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iciating piiests, from whoffl!; tho ^criHcer purchase* 
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knows faith ; the heart therefore is the locality of faith.'’ 
“ Thus is it, 0 Y^jnavalkya. 21. 

Which deity art thou in the western quarter The 
deity of Varuna” ‘‘Where is the locality of Varuna? “In 
the waters.'' “ Where is the locality of the waters ?^' “ In 

the semen.'’ “ Where is the locality of the semen ?" “ In 

the heart ; for it is said of a son, who resembles (his father), 
he is dropped from (his) heart, as it were, he is made of (his) 
heart, as it were ; the heart therefore is the locality of the 
semen," “Thus is it, 0 Ydjnavalkya, 22. 

. Which deity art thou in the northern quarter ?" “ The 

deity of Soma." “ Where is the locality of Soma?" “ In the 
initiatory rite." i “Where is the locality of the initiatory 
ri|q ? ' “ in truth ; for we say concerning: a person, who has 


A nte previous to the sacrifice, 
the initiatoiry Mantra,” the Mai 
pus to the sacrifice. 
pie quarter which is above th( 

AhUlilta, ahani Hyate, a being vt/ 






3?2 
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wood ; the inner bark is firm like the tendons. The bones 
are in the inner layers of wood ; the pith is made like the 
marrow. If a tree be cut down, it springs up anew from the 
root From what root rises mortal (man', if cut down by 
death ? Do not say, from the semen, because this is pro- 
duced from the living. The tree springs (also) from seed' ; 
after it has died away, it is visibly produced (again from seed). 
If the tree be destroyed together with its root,^ it does not 
spring up afresh. If then mortal ^mani be cut down by 
death, from what root shall he spring up? He who has 
(once) been born, cannot be born (any more). Who (then) 
produces him afterwards again 

It is Brahma, who is knowledge and bliss, the highest 
am ; of the giver of wealth* (as he is) of that one who abideth 
oweth him.^ s. 




FOURTH CHAPTER, 


First Brahmana, 

the king of ^the Videhas, sat (on 
ne,Y^jnavalkya. He said,-r-^^ Why has 


throne). 


.If f :iS\ ** 

3 Here is the end of the narrative. The Brahmans coul 
answer the [question of Yajnav^Ikya with reference to the last 
of the world, and thereby the superiority of his knowledge was 
lished. In the next sentence the answer is given by the SVuti itsel 

3 Of him who performs ceremonies, of the sacrifices S’. 

4 Of him, who no longer practising rites knows Brahma in h: 
nature. S\ 

^ 5 The connexion of the two next Brahmanas with the pre< 
chapter is thus explained by S’ankara, — It has been stated tha 



Fourth Chapter. First Brahmana* 2,23 

0 Yajnavjflkya' ? Is it seekinpf cattle, or subtile (questions) 

“ Even both, 0 king of kings/* said lie. i. 

“Let us hear, what any ha.'* taught thee/'' Jitva, the 
son of S'ilina taught me, speech is Brahma/'' As one 
having an excellent mother, father and teacher, the son 
of S iina taught, speech is Brahma — for of what use is a 
person who cannot speak? He, no doubt, taught thee his 
(Brahma’s) place and site/*" “He did not teach me thr t 
Biahma is only one-footed, “ O king of kings.” “Then, O 


heart and the body, in their mutual dependence are one, in the Sutra 
or the soul of the world, Samana by name, whose nature is present in 
the five vital airs (e. 1.26); and lastly, that the Purusha of the TJpa- 
nishad surpasses the soul df the world or the Sutra and is to be defined 
by negations, and at the same time ( positively 1 as the present Brahma 
and the substantial cause of all in the words “ Knowledge and bliss etc. ” 
(e. 1.28.) In the next two Brahmanas it will be explained, in what 
manner this Brahma may again be comprehended by the deities of 
speech, etc. A nanda Giri expresses the connexion briefly thus,— In 
the former chapter the nature of Brahma, as e.xistence, knowledge and 
has been defined after the manner of a wrangling dispute, in the 
present it is explained in a formal argument. 

I According to S’, place ( iyatana ) means body, and site (Pratishthd, 
d^i-innal existence in the past, present and future times, where 
oly seems to denote the transient, and site the permanent nature of 


r obscure and admits of several explanations, 
lay be two-fold. First, “he did not tell me, so. 
, O king 0/ kings. ” And the apparent meaa- 
nined Brahma by two attributes, as having 
not correct ; for, being single in all respects, 
ne attrrbute. This explanation, however, does 
issage, where speech, representing Brahma, has 
; ether,, site, and knowledge; unless the last 
msidered as the true one which .defines the 
jndly,-<'He did not tell me, that this (Brahma) 
■hou supposest it to be, but rather four-footed, 
these interpretatiohs, fiut explains the passage 
(Ydjnavallcyaj not Ull mo gso).” 






Yijnavalkya, do thou give us the explanation. Verilvj 
speech 1 is the place, the ether, the site, the knowledge ! la 
this view* let one meditate on him (Brahma.y^ What know- 
ledge,® 0 Yajnavalkya?^' He said, — ‘ Verily, speech, O king of 
kings. By speech, 0 king of kings, a friend is made known ; 
(so are made known) the Rig- Veda, the Yajur Veda, the 
Sima Veda, the Atharvans and Angiras, the narratives, the 
doctrines of creation, the science, the Upanishads, the memo- 
rial verses, the aphorisms, the explanation of tenets, the 
explanation of Mantras,^ the fruits of sacrifices, of offerings, 
of bestowing food, of bestowing drink, this world and the 
other world and all beings. By speech, 0 king of kings, is 
Brahma known ; speech, O king of kings, is the supreme 
Btahma, Speech does not desert him who with this know- 
I^ge meditates on that (Brahma^, all 'beings approach him f 
having become a god, verily he goes to the gods !’* I will 
give thee a thousand cows, big as elephants,** said Janakt; 
the king of the Videhas. Y^jnavalkya said, — “ My father 
admonished me — where one does not instruct, one should not 
take (gifts).** 2. 

, “ Let us hear, what another has taught thee.^* Udanka, 


(the kingl said,— If this is the case, then is Brahma ene^ 
idea of) Brahma is without effect, if he be meditated 
having only three- feet,0 kin^ and kings, ’’ “ If so, then explain 
the matter to ihe according to thy knowledge, O Ydjnavalkya. S.*s 
explanation agrees in sense, although not in detail, with the second 
version, above given/’ 

I Speech, the speech of Brahma, represented by the deity of 


By this knowledge, being the fourth foot of 
ishad.. S’* 

This question means, is it knowledge itself, i 
? Is ii|. distinguished .from Brahma, as his { 
\t. Is dt not .distinguished from him ? And the 
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the son of S’ulbasa, told me, life is Brahma/* “ As one having 
an excellent mother, father and teacher, the son of S’ulbasa 
taught, life is Brahma ; for of what use is a person who has 
no life ? He no doubt, taught thee his place and site.” “ He 
did not teach me that Brahma is only one-footed, O king 
of kings.” “Then, O Yajnavalkya, give us the explanation.” 
“ Life is even the place, the ether, the site, that which is dear 
to us ! In this view let one meditate on him.” “ What dear 
object, O Yijnavalkya?" He said,— “ Verily life is the dear 
object, O king of kings. For love of life, O king of kings, 
one desires what is not desirable, seizes on what is not to be 
seized ; for the desire of life, O king of kings, arises dread of 
being killed ^ wherever one goes. Life, O king of kings, is 
the supreme Brahma. Him who that knowing meditates on 
that (Brahma), does life not desert, him all beings approach ; 
having become a god, he even goes to the gods I" “I will 
give thee a thousand cows, big as elephants," said Janaka, the 
king of the Videhas. Ydjnavalkya said,— My father ad- 
monished me— where one does not instruct, one should not 
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place and site/^ ** He did not teach me that Brahma is only 
one-footed, 0 king of kings.” Then, 0 Yajnavalkya, give 
ns the explanation.” The mind is the place, the ether, 
the site, happiness 1 By this let one meditate on him/^ 
Which bliss, 0 Yajnavalkya ?” He said, — ^Weriiy the 
mind, O king of kings. By the mind,'0 king of kings, one 
has a desire after a wife ; through her a son similar (to one- 
self) is born ; he (the son is bliss. The mind, 0 king of 
kings, is the supreme Brahma. Mind not deserts him, who 
with this knowledge, meditates on that (Brahma), all beings 
approach him ; having become a god, verily he goes to the 
gods.” I will give thee a thousand cows, big^as elephants,” 
said Janaka, the king of the Videhas. Yajnavalkya said, — 
” My father admonished me — where one does not instruct, 
one should not take (grifts). 6. 

‘*Let us hear, what another has taught thee.” ” Vidagdha, 
of the family of S’akalya, taught me the heart is Brahma.” 
“ As one, having an excellent mother, father and teacher 
S’akalya taught, the heart is Brahma ; for of what use is he 
who has no heart. He, no doubt, taught thee his place and 
site.” He did not teach me that Brahma is (only) one- 
footed, O king of kings.” ” Then, O Yajnavalkya, give us 
the explanation.” ” Verily the heart is the place, the ether, 
the site, the locality “Which locality, O Yajnavalkya?” 
He said, — “ The heart, O king of kings, is the place of all 
beings ; the heart, O king of kings, is the site of all beings ; 
in the heart, 0 king of kings, are all the beings cited. The 
heart, O king of kings, is the supreme Brahma. Heart not 
deserts him who with this knowledge meditates on that (Brah- 
ma), all beings approach him ; having become a god, verily 
he goes to the gods.” “ I will give thee a thousand cows, big 
as elephants,” said Janaka, the king of the Videhas. YAjna 
valkya said, — “ My father admonished me — where one does 
not instruct, one should not take (gifts)/, 7 . 


Brihad A^ranyaka Upanishad. 



Second Brdhmana. ^ 

Janaka, the king of the Videhas, (rising) from (hb) 
throne, approached (Ydjnavalkya) with humility saying, — ^ 
“ I bow to thee, O Ydjnavalkya, do thou instruct me»’^ He 
said, — ‘^As one who is going to travel a great distance, takes 
a chariot or a beat, so art thou prepared in mind (for the 
knowledge of Brahma) by those Upanishads thus art thou 
venerable, wealthy ; thus hast thou read the Vddas, and art 
instructed in the Upanishads.® (I now ask thee), when 
liberated from this (body), where art thou to go?^' I know 
not, O Venerable, where I am to go/^ ** Then I will tell thee, 
where thou art to go.'^ “ Say, O Venerable/^ i. 

^ In ^ha^ is verily the name of that Purusha who dwells in 
tkfetfght eye. Him whose true name is Indha, ^^they call In- 
drk, by an indirect name ; for the gods like indirect names, 
and dislike to be named directly.® 2. . . 

Again, that which, in the shape of a Purusha dwells in the 


1 In the antecedent Br^hmana have been mentioned some modes 
of meditation as conducive towards the knowledge of Brahma; the 
present Brlihman^ is to set forth the states of waking, etc. as means of 
attaining the knowledge of Brahma. A'. G. 

2 The term Upanishads” means here of course not the knowledge 
of Brahma^ but certain meditations with regard to Brahma which have 
been explained in the antecedent Brahmana. 

3 But though thou art furnished with all these appliances, yet thou 
hast not attained the highest object of man, unless thou have the know- 
ledge of Brahma. S\ 

4 It is intended to show the fourth (or supreme) Brahma by re- 
capitulating what has been said before with reference to Brahma consi- 
dered as Viswa, (or the soul, endowed with a gross bodyl, as Taijasa, 
i or the son!', endowed with a subtle body) and as Pr^ina (nr .1,.'.™,?' 



m 



Fourth Chapter. Second Brdhmana. 

left eye, is bis wife, the Virdt. ^ The union of 
ether within The heart again their food is the 
within the heart ; again their place of retreat is thi 
within the heart ; again the road to be travelled® 
artery which rises upwards from the heart. As a 1 
sand times divided thus do its (the body’s) veins, 
good,* become which are located within the .'heart, 
ing by these (veins) that (food) proceeds. Then 
were, nourishment yet more subtile than that. Frc 
poreal soul (is nourished the higher soul.)’) 3. 

I Vais'wanara, although one, is, in the present senten 
preceding section, represented as a couple viz. Indra and 
the purpose of meditating upon him. A’. (G. That A’, 
evident from the term Virat, another name of Vais’wanara, 
to both Indra and Indrani and points out the idea 





Third Brahmana? 

Yijnavalkya,® went to Janaka, the king of the yidehas. 

I T^ijasa, whose abode is in the heart, when supported by subtile 
Life, life (Prdna), that is to say, the Prana which is called 

?owl of imperfect knowledge, or the third state of the indiyi- 
|i4;s<^fPTyesponding to the third state of the universal soul, which 
the Ruler). This refers to him who knows, and who 
the ^fete of yfds'yraiiara has gradually obtained the state of Taijasa 
.ahdol ;iife . , , ' , 

2 One who thus knows, attains gradually the general soul. When he 
has iidentihed the individual SQul with the universal soul, he obtains the 
fourth Bramhma hy ?U,ch negations as he is not this, he is not that. S'. 
Vid. Br. A’ 3, 9, 26. 

,3. F.earlessj because it is beyond any cause' of fear, as birth, death 

4 ^Vid. Chh. U’., 3, 12, 6. and Katha Up. i, 27-29. 

5 In his introduction to the present Bxdhmana, showing its con- 
nexion whh the preceding section, S,' recapitulates the principal points 
of the third chapter. The visible and present Brahma’ is also thi 
supreme Brahma whose.nature is knowledge, which is evident from sue! 
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He bethought him, I will not say aught. ’(It happened that 
forrriereiy), when Janaka, the king of the Videhas, and Ydjna- 


passages as. There is none that sees but he/* (3, 8, il). This 
(Brahma), after he has entered the body, is divided according to the 
functions of speech, etc. In the JMadhukanda, in the part relating the 
conversation of Ajatasattru, Brahma is conceived, by the attributes of 
dominion and enjoyment of life, etc. (a, 3, 17 ;> (as something different 
from life, etc.^. Again in the question of Ushasta, representing him 
under the attributes of life, etc. (3, 4), he is comprehended in a general 
manner by such words as, That which breathes |by breath, etc., ( 1 . c.\ 
and in the full power of his nature by the words, He is the beholder 
of the beholding.** df it is now asked why he should enter upon a 
worldly state, which is not his true nature, the answer is), The worldly 
state of him is the attribute of the supreme one i ignorance). As it is 
an effect of ignorance, if a rope, a desert place, a mother-of-pearl shell, 
the ether, etc., be respectively considered as a snake, as water, silver, 
impure, etc., as this is an effect of ignorance, and not their own nature 
{so is it an effect of ignorance, if a worldly state be attributed to the 
soul.) (Brahma) who is without attribute and attainable by word (or 
mind), must be defined by negations, as ''He is not this, he is not 
that, etc , knd is (aflurmatively) comprehended as the visible present 
soul (3, 5), pervading all, as the indestructible Brahma (3, 8), as the 
Inner IRuler (3, 7) as the Purusha of the Upanishads (3, 9, 26), as the 
Brahma whose nature is knowledge and bliss <4, i). This Brahma is 
again ^conceived under the name of Indha (4, 2) as the soul, 
nourished by subtile food (VaisVanara) ; (again) as the soul of the 
subtile body (lingdtma, Taijasa) nourished by food, more subtile than 
that (of Vais’wanara). ^Greater than this or both, Vais*wanara and 
Taijasa) is the soul of the world, having the attribute of life. From this 
again is distinguished by knowledge the Soul of the world, having the 
attribute of life, by the words, — " He is not this, he is not thus, as a 
snake, etc., (is distinguished by knowledge) from a rope, etc., and thus" 
the visible and present Brahma (the fourth) who is within all, is com- 
prehended, '4, I). In the same manner has Janaka obtained the fearless 
Brahma by the succinct instruction of Yajnavalkya according to the 
doctrine of the S’ruti. There (4, 2), are the states of waking, dream, 
profound sleep and of the fourth mentioned for another purpose (for 
the purpose of showing the gradual liberation of the soul from the 
attachment to the world as the effect of thcis'e kinds of meditation, A. 



G.) Indha. (4, 2, 2), he, whose nourishment is subtile (4, 2, 3^, all 
life (4, 2,41' and is not this, he is not that,'' {e. 1 .) In the present 
Brdhtnana (Brahma) is to he comprehended by means of the states of 
waking, dream, etc , through the operation of profound discussion, as 
the fearless; the existence of the soul (is to be comprehended) by 
removing any doubt arising from dispute, its nature (to be compre- 
hended) as independent, pure, similar with light, of omnipotent power 
as infinite bliss and as being without duality. For this purpose, the 
present Brihraana is commenced. 

i iihd^ajhavalkya was gratified by the king’s knowledge. 

' * ’ ' I* the intoductory episode of the boon 

and right . to the questio ns h eing conclu ded. ■ 

3 Purusha, the being, who consists of the combination of causes and 
effects and has head, ha; 44 s, Of what light, means, by what light 
as cause does man di^aHar|, 4 ; the _ business of life. S', S', makes, ,here 
some^yery good reflectlqiis; about the nature of this light, wheth^. it 'is 
eXtem^Ot intern or noi Separated from the body; bdt' they 
,S?s those of the Upanishad; and will 

« .therefore mmit them*. The. progress;! from one idea to .another in the 
\;,^p^uisiiad'i||;ery clear,, ‘|ight whicbjis found in external nature 

‘ df being the cause ol intellectual fanotions of man, for 

|l^;«^^^4Ct:o^tain times the light by whkh ' wm 'acts, must There-' 
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I^ouKih Chiip^ci'^ T*hif'd Si^dhtHuitd, 23 

” Ot wiiat light, 0 Yajnavalkya, is this Purusha, \yhen tl 
sun has set and the moon has set.” » The fire is even h. 
light. By the fire-light he sits down, walks about, perform 

his work and returns (home." “It is even so, O Yiins 
valkya.” 4. ^ 

" Of what light, 0 Yajnavalkya, is this Purusha, when th. 
sun has set, the moon has set, and the fire is at rest ?’ 
‘‘Speech’ is even his light. By the light of speech he sit; 
down, walks about, performs his work and returns (home) 
Therefore, 0 king of kings, at a time,* when one can noi 
istinguish lus own liand, he restores there, whence speech 
proceeds.'" “ It is even so, 0 Yajnavalkya ” 5. 

” Of what light, O Yajnavalkya, is this Purusha, when 
the sun has set, the moon has set, the fire is at rest, and 
speedi IS at rest?” “SouP (itmi) is even his light. By 
the light of the soul he sits down, walks about, performs his 
work and returns (home).” 6. 

‘ Which soul ?'»> “ That soul which among the organs has 

Speech means here sound, the object of th7 sense of hearing 

mind efT? '' reflection is produced in the mind. By 

themmd efiort to obtain e.xternal things is made; for by the mind 
one^sees, one hears. S\ 

to shill!'' S’ ‘ 

3 Where sound rises, be it the neighing of horses or the braying of 
donkeys, etc. bpeech serves here nnlv ac .... 
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heart), migrates^ to both worlds.^ He, as it were, thinks ; 
he, as it were, moves f for having become dream, he quits 
this world,® (he quits) the forms of death.® 7. 

This Purusha,^ when born,® when assuming a body, is 
allied to sins when rising upwards, when dying, he lays 
aside the sins.-^^^ 8. 

There are even two places of this Purusha, this place, and 
the place of the next world; the place of dream, which is 
between them is the third. Abiding in this middle place, 


own accord such a migration does not take place. He migrates by 
leaving his present bcdy and entering another and another in endless 
succession. S’. 

2 Both worlds, the future and the present world. 

3 He as it were thinks, that is to say, in reality he does not think or 
reflect; for reflection does not belong to his nature, S’, (and is the effect 
of his being considered under the attribute of intellect'. 

4 He becomes all that intellect becomes, and intellect assuming the 
state of dream, the Purusha also assumes it. S’. 

5 'This world, characterised by the functions practised during waking. 

S' ‘ ' 

6 Death means, work, ignorance, etc.; his forms, causes and effects. S’. 

7 As the Purusha in this body, when assuming the state of dream, 
quits the forms of death, and remains in his own light, so when born.,,,., 
he is allied to sins. S’. 

3 When born, when assuming the state of the soul within a body. S’, 

9 Sins mean causes and effects, depending upon vice and virtne. S’. 

10 He lays them aside, he becomes free from them. As the Parusha, 
abiding in one and the same body, in consequence of his similarity with 
intellect, by assuming and laying aside causes and effects in the form of 
sin, continually migrates from the state of walking to that of dream 
and vice versa, so by assuming and laying aside those causes and effects 
be continually migrates through birth and death to this and to the other 
world, until he is finally liberated. It is therefore evident, that the soul 
which has the nature of light, is different from sins, as causes and effects, 
because it is joined to and separated from them. 

11 Dream is not a world, but only the union of two worlds, as the 
place between two villages is not a village itsfelf. S'. 



Brikad A' r any aka CJpaniskad. 

(man) sees^ both places, this and the place of the other v¥orld. 
In proportion to the endeavour® with which one is (striving to 
obtain) the place of the other world, does he accordingly see 
sin" or bliss. When he sleeps, (when , puttint^ on a rudiment 
(only) of this world which consists of ;dl elements, himself 
prostrating (his body), himself raising a building'*’ by force of 
Ids own splendour and manifestation, he sleeps — then be- 


wow then is it proved, that there is another world, different from 
p ace of union, or dream ? The answer is, because Purusha sees in ’ 
dream both the present and another world. 

’.u endeavour being considered as the seed from which the tree of 

the body rises. 

_ , 3 Sm, the effect of sin, unhappiness. He sees them in the shape of 
impressions, received in a former world. What is the proof of this ? 
^^use he sees m dream many things, not, to be perceived in this birth ; 
;tor drdarh .means not a Dercenition nf tiimrro i . 


. verses), Tl 
is light alone. 
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mself dreamless, he develops the modes of dream- 
he has assumed the pt?re (form), the gold-iike^ 
the one wanderer, proceeds^ again to the place of 


^frcrni death) the inferior 
the immortal one, the 
r, proceeds where his 
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" Having’ in the state, where there is perfect bliss,® enjoy- 
ed bliss, wandered about, and seen what is holy and what is 
sinful,* he proceeds again in a reverse order to the place of 
his birth, to Dream. He is not chained by what he sees* 
there (in dream;;* for the Purusha is untouched* (thereby).’ " 
“ This is so, 0 Yajnavalkya, I will give thee, 0 Venerable, a 
thousand (cows;. Speak next of liberation." 15. 

“ Having in that dream enjoyed bliss, wandered about, 
and seen what is holy and ^sinful, he proceeds again in the 
reverse order to the place of his birth, to the waking state. 
He is not chained by what he sees there ; for the Piirusha is 
untouched.’’^ “ This is so, O Ycljnavalkya. Speak next of 


t ,The proposition at the commencement of this Brihmana, that the 
soul^is self-shining light, has been proved by the text. “There that soul 
becomes self-shining light.” But with regard to the text “ Being dream, 
he quits this world,” the meaning is doubtful ; for it may be said, he may 
indeed quit the forms of death, but not ,for this reason death himself ; 
for it is evident, that, although separated from effect and cause, one may 
yet experience in dream, joy, terror, etc., therefore he does not in truth 
quit death ; for death being work, his c:fects, joy, terror, etc., are visible. 

, And if one of his own nature be bound by death, liberation is not ob- 
tamed by him, as ^he cannot be liberated from his own nature. There- 
fore,, we nahst conclude, death cannot be one's own nature, and liberation 
from him is passible. To show this, is the object of Yajnavalkya in his 
to the question of the king. S'. 

2 Thatlis to say, in the state of profound sleep; for thero none ex- 
periences any grief. S*. 

3 The effects of them. SV 

4 Because, in dream, he does not actually do what is holy and evil, 
he is not chained by either ; for good or evil actions aitd their con- 
sequences are not imputed to the mere spectator of them. Therefore in 
dream he does not only overcome the forms of death, but “ d^th himself, 
file dbes not act in dream, ahd is therefore different in nature from death 
who Is work, and therefore he is free from him. 

fromoomoion exper^r^ is blamed or 

^ jHat he does team. * I ‘ 
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Having^ enjoyed bliss, wandered about and seen wliat is 
I holy and sinful, during his waking state, he proceeds again in 
the reverse order to the place of his birth, to dream/^ 17. 

As a large fish® glides between both banks, ^ the right 
and the left one, so glides the Purusha between both bounda- 
ries, the boundary of dream and the boundary of the waking 
state. 18. 

As an eagle"^ ora falcon, roaming in the sky, fatigued, folds 
his wings and is drawtr*^ to his nest, so proceeds that Purusha 
to the boundary,® where, asleep, he desires not any desire, 
nor sees any dream. 19. 

His’' vessels, which are called good, are of the fineness 


1 But how can he be untouched in the waking state, as he does good 
and evil acts and sees their consequences ? This is not the caae, says S', 
for if there is an agent, the notion of agency is admissible. It has been 
declared, that the soul is s self-shining light, and that, manifested by its 
own light as cause and effect, it is an agent, 'i’herefore if he be com- 
prehended under the notion of an agent, attributes are assigned to the 
soul which it has not of its own nature, and this is done by means of 
intellect. In ' this fpassage the soul is, however, considered, as it exists 
inits own nature, and not as represented by attributes taken from its 
connexion with some thing else. S'. 

2 That the Purusha is not touched by sin, has been showed in the 
three preceding sections ; this is here illustrated by a simile. S\ 

3 Without being seized by the current of the stream. S'. 

4 It has been further proved before, that the soul is not in itself the 

cause of the worldly attributes, and that its worldly state is imputed to it 
true ignorance ; this, however, has only been described separately for 
the soul in its three states, and the identity of the soul has not 
been shown comprehensively; to set this forth, is the object of the 
present section. S'. ^ 

5 Of his own accord. 

, ,6 To his own self, free from every world by attribute and from the 
distinction of agent, work or fruit. S'.. 

7- It is the nature of the Purusha to be free from worldly attributes 
which are the effects of ignorance. Here the question arises whether 
Ignorance belongs to his own nature, or ‘is only accidental? If it be 
accidental, liberation from it is possible. Further^ is there any evidence 


Brihfid Vranviit^'n hpjnishad. 



of a hair, a thoasanrl-fold divided, and filled with white, ^ blue, 
3^elIow, green and red juice. Therefore all the objects of 
terror, which a man sees when awake, are, through igruor- 
ance, fancied bj him, (in dream,) when any body seems to 
kill him, seems to subdue him, an elepluint seems to put him 
to flight, (or when) he falls into a pit ; again® when he seems 
to be conscious 1 am a god, I am king, I am even all this, he 
has attained his highest place. 20. 


tof ignorance being accidental, and in what manner is ignorance an 
attribute of the non- soul ? The present section has the object to show 
the nature of ignorance, 

1 Food when digested, becomes blue, if there be an abundance of 
the airy humour, yellow by an abundance of bile, white by an abundance 
of phlegm, green by a deficiency of bile, and red by an equal mixture 
of all the humours, and in this manner, the vessels also through which 

^ the humours flow, assume the same colour according to the Sus’ruta, 
la those very fine vessels, abides the subtile body consisting 
of 17 parts ^the five organs of intellect, the five organs of action, the 
ii-, five vital airs, intellect and mind. Dependent upon the subtile body 
are all the impressions produced by the belief in the worldly attributes 
. of a higher or lower state. S’. 

2 Again . I give here in substance the train of Sankara’s ideas on 
this subject- ' Ignorance being subdued and knowledge prevailing, what is 

. ; th^ object of knowledge and what its character ? The highest place, 
I y' . I the .highest state of the soul, is, when it exists as the soul of all, in its 
< -O'to' inherent nature. On the other hand, if the soul be considered as 
from the soul of" all, however, little the difference may be, the 
_ state of ignorance is the consequence. The result of ignorance are the 

^ lower worlds down to the state of inanimate matter, where the nature 

of the soul is not comprehended. Beyond the worlds which are the 
objects of worldly action, the state of the universal soul, which is all- 
; , ; , pervading, and which is without an Other oHd without an Duty is his 
I highest states Therefore, ignorance being subdued, and knowledge 
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This is his (true) nature, which is free from desire, sin^ 
and fean® As in the embrace of a beloved wife one is uncons* 
clous of aught, from without or within ; so, embraced by the 
all knowing^ soul, this Purusha is unconscious of all, with- 
out or within. This is his (true) nature, when all desires are 
satisfied,^ where the (only) desire is for the soul, where there 
is no desire, where there is no grief. 21. 

Then® the father is no father, the mother no mother, the 
worlds no worlds, the gods no gods, the Vedas no Vedas. 
Then the tbieP is no thief, the murderer of a Brihman^ 
no murderer of a Brahman, the Chindila® no Chanddla, the 


ignorance, a state which is not universal. Therefore the state of ignor- 
ance consists in this, that the universal existing soul is conceived under 
the notion of the soul which is not universal, and that some thing, 
different from the soul, and which does not exist, is substituted for the 
soul. The nature of ignorance has been explained together with its 
effects, and the effect of knowledge, the state of the universal soul, has 
been shown to be opposite to ignorance. We therefore must conclude, 
that ignorance is not an attribute of the soul, and that liberation from 
■it is possible. . ^ 

1 Sin means here, both sin and virtue. 

2 Though the state, where no fear exists, has been already referred 
to at the close of the last Brihmana (p. 219), yet it has been there only 

enunciated, while it is here established by discussion. S. 

3 Alhknowing, Prajna, the supreme soul according to its own nature. 

4 Knowledge, its object, and the agent who knows, not existing, 
■there can be no manifestation of a special knowledge, as a desire. S.* 

5 Then, when the Purusha has obtained the form, free from ignor- 
ance, from desire and from work, of which state profound sleep is the 

: type. And this change takes place, because the notions of a father, 
mother, etc., express a relation, established by work, which relation of 
■course ceases when work has ceased. S’. 

6 Thief means here, according to S’., one who steals the gold of a 
Brahman; as indicated by its connexion with Bbrunaha. 

7 Bbrunaha means literally the murderer of an embryo ; I have tran- 
slated it in accordance with S’.s and A.’ G.'s ex^I^tion. 

■8 Chindila, the son of a Brdhmana woman a S’udra. S’. 


Bnhad AW any aka Upanhhad. 



Paulkasa no Paulkasa,^ the religious mendican 
religious mendicant, the ascetic no ascetic ; he 
with aught that is holy, he is unconnected with 
then beyond every grief of, the heart.® 22. 

..It is not true, that, being thus, ( 
he sees not ; 

to the seeder, since it is indestructibi 


in profound sleep,) 
he does see ; for there is no loss of 

e f and there is no 
no otaer, separated from him which could see. 23. 
h IS not true, that, being thus, smelling, he smells not; he 
ciu. s smell ; for there is no loss of smell to the smeller, since 
It is jndestructible ; and there is no second, no other, separated 
from him which could smell. 24. 

It is not true, that, being thus, tasting, he tastes not ; he 
does taste; for there is no loss of taste to the taster, since it 
is indestructible; there is no second* no nth^r 


■' ft IS not true, that, being thus, speaking, he speaks not; 

he does speak ; ffor there is no loss of speech to the speaker, 
since it is indestructible ; and there is no second, no other, 
: ^ separated from him which could speak. 26. 

It is not true, that, being thus, hearing, he hears not; he 

> I' Paulkasa, the son of a Kshatriya woman by a S'udra. 

' T,.- ‘ :/a . Int^lect, abiding in the heart. 

' . ' Bdt^ is it no contradiction, that the soul whose nature is perfect 

’kaowMg6,:s{iould .not know? It is not, from the reason assigned in 

i; the tesiL ^ ^ 

I" 4 But here the following inference seems to apply, seeing is an action, 

it is performed by the agent who sees, and every action is transient. 
However, the inference is not applicable ; because the seeing is only 
seeing, and includes no agent. It is the nature of the soul to manifest, 
and this not through the intercession of an agent, as there is nothin-^ 
else but the soul. S'. ^ 

- ^ 5 It has been declared, that what is known in waking or in dream, 

- is a second, and does not (really) exist, and that no difference is known’ 
in profound sleep. If this latter state be the nature of the soul, from 

what proceeds the difiference, and if its nature is to know the difference, 
wny does it hot know this difference (in profound sleep/ ? S’. ■ ' 
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does hear ; for there is no loss of hearing to the hearer, 
since it is indestructible ; and there is no second, no other, 
separated from him which could hear. 27. 

It is not true, that, being thus, minding, he minds not ; he 
does mind ; for there is no loss of minding to the minder, 
since it is indestructible ; and there is no second, no other, 
separated from him that could mind. 28. 

It is not true, that, being thus, touching, he touches not ; 
he does touch ; for there is no loss of touching to the toucher, 
since it is indestructible ; and there is no second, no other, 
separated from him that could touch. 29. 

It is not true, that, being thus, knowing, he knows not; he 
does know ; for there is no loss of knowing to the knower, 
since it is indestructible ; and there is no second, no other, 
separated from him that could know. 30. 

Wherever some other thing, as it were, exists, there let 
another see another thing, another smell another thing, 
another hear another thing, another mind another thing, 
another touch another thing, another know another thing. 31 

Like water (purified), the one see-er without duality, is the 
Brahma world, O king of kings thus Yajnavalkya instruc- 
ted him. This is his highest aim, his highest wealth, his 
highest world, his highest happiness. 'Of this happiness, all 
other beings enjoy only a part. 32. 

(The bliss of one)® who among men is perfect in limb, 
wealthy, a sovereign lord of others, and who has the fulness 
of all human enjoyments, is the highest bliss of men. Fur- 
ther a hundredfold the bliss of men is one bliss of the fore- 
fathers who have overcome*. the worlds,* Further a hundred- 


I The Brahma world, the highest world. And this is the state of 
: soul in profound sleep, S^ 

3 ViieTzitt. Up,, 2 , 8, which corresponds almost literally with this 


.10, by such ceremonies as the have obtained the 

4 ',.44.1,14* , . 


in* 
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fold the bliss 'of the forefathers who have overcome the 
worlds, is one bliss of the world of the Gandharvas Further 
a hundredfold the bliss of the world of the Gandharvas is one 
bliss of the ritual gods^ who gain their divintiy by rites. 
Further a hundredfold the bliss of the ritual gods is one bliss 
of those who are gods by birth, and of him who knows the 
Vedas, and is free from sin and desire. Further a hundred- 
fold the bliss of those who are gods by birth is one bliss of 
the world .of Prajapati* and of him who knows the Vedas, 
and is free from sin and desire.® Further a hundredfold the 
bliss of the world of Prajapati, is one bliss of the world of 
Brahma^ and of him who knows the Vedas and is free from 
sin and desire.^ Further the highest bliss® is even the world 
of Brahma/ O ^king of kings thus said Ydjnavalkya. (He 
said), — “ I will give thee, O venerable, a^thousand cows. Speak 
next of liberation.'^ Then Yijnavalkya «was afraid, that the 
wary king should drive him from all his last positions.® 33. 

1 The ritual gods are such as have gained their divinity by the per- 
formance of V edaic rites, as the fire-offering, etc. S’. 

2 Of Prajapati in the body of the Virit. S’. 

3 And who at the same time knows this, that is to say, who has 
meditated on the soul in its form as Virat. S’. 

4 Or Hiranyagarbha. S’. 

5 has also meditated on the nature of Hiranyagarbha. S’, 

. b All ^ the happiness up to 'that of the world of Brahmi, compared 
with tMs happiness is like a drop of water, compared with the sea. And 
this state, is gained by him who comprehends himself as the one identical 
Brahma. S’. 

7 For the sake of comparison, I give here the scale of degrees of 
happiness m the Taitt. Up., —Man, Gandharvas, Divine Gandharvas, 
Forefatliers, ^Ritual ^Gods, Gods by birth, Indra, Brihaspati, Prajapati 
and Brahma. 

, 8 From the solutions of the questio 
not afraid, because he was deficient in i 
the king who by the acuteness of his 


had given. ^ He was 
Lit he was afraid that 
ng always observed 
ler the pretence of 
poking, allure him to 
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Having enjoyed bliss, ^ wandered about and seen wbat is 
boly and sinful during his dream, he proceeds again in the 


reverse order to the place of his birth, the waking state. 34. 

As^ a well-laden cart® moves on noisily, so the embodied 
soul, directed by the omniscient soul,^ at the time, when 
breathing its last. 35. 

When it gains its subtle state,® when it obtains its subtle 
state by old age or disease, then, as the fruit of the mangoe . 
tree, or of the glomerate fig tree, or of the holy fig tree be- 
comes free from its bond, becomes free this Purusha from- 
those members^ and proceeds again* in the reverse order® 
to its birthplace for (the obtaining of) a body, 36. 


1 The antecedent exposition {viz. of the waking state, of dream, and 
profound sleep) serves only as an illustration (of the soul in its bondage 
and liberation). The following sections undertake to describe liberation 
and f bondage themselves, bondage being like the state of dream and, 
waking, and liberation like profound fsleep. The present section (34) 
seems to be an episode to recapitulate what has been said before about 
the nature of dream. 

2 Hence to the end of this Br^hmana and the commencement of the 
next the worldly state of the soul is ^described. To explain the first 
proposition that the soul proceeds from the body, of which it is 
presently possessed, to another body in the same manner as it proceeds 
from dream to the state of waking, an illustration is given. S’. 

3 Directed by the driver. S’. 

4 ’The supreme soul, which is self-shining light in its own nature. S’. 

. 5 At what time does the soul attain this state, by what cause, in what 
manner, and for what end ? The answer is given as follows. The time- 
is, when man assumes the subtile body, the cause of it is either old age 
or disease, the manner is illustrated by a number of similes to show the 
various ways in which the event may happen, and the end is the 
, assuming of another body, 

6 This Purusha who abides in the subtile body. S’ ’ 

7 From the eye and the other members of the body which he does 
not preserve as before in pro found, sleep (vid. p. 224 (12).) by the agencv 


hie. 

8 As before,, when quitting one body and assuming another. S’. 

9 In the order opposite to that of his entrance into the body. S’. 
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When the soul, 4 j^fter having come to a state, where it has 
no strength (as it were), 6 comes to a state of unconscious- 
ness, as it were, 6 then the organs go to meet it. Having 
wholly seized those organs which are throughout resplendent 


3, But how can the Puruska build another body, himself having no 
power, in absence of any assistants ? The present section gives the 
answer. S\ 

, 4 Ugra either means people of a particular tribe or men of violent 

S\ 

, * JEvam vid, he who knows the fruit derived from work, the worldly 

' 

a All beings, such as A’ditya, upon whom the existence of body 
depends, and who render assistance to the organs for the performance 
of their work. S’. 

3 Speech and the rest S.* 

4 It has been declared, that the Purusha is liberated from his bodily 
members ; at what time and in what manner this liberation takes place, 
is now more fully to be described. S’. 

5 No strength ; the want of strength of -the body is Jhere transferred 
to. the soul, although in reality it cannot be attributed to it. S;* 

: No consciousness, no power of reflection, as reflection also is the 

.'feSect of the act of transferring; for to the soul neither reflection nor 
ja^bsence can be ascribed,; this sense is iMicated in the text by the 
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As, 9 on the approach of the king, men of violent deeds, i 
fand' such as are "addicted to every crime, charioteers and 
governors of villages stand prepared with food and drink 
and palaces, ^saying), he comes, he*approaches, so on fthe ap- 
proach of) the conscious onei all beingsz stand prepared, 
(saying), this Brahma comes, this Brahma approaches. 37. 

As, when the king is desirous of coming, men of violent 
deeds, (and) such as are addicted to every crime, charioteers 
and governors of villages go to meet him, so at the time of 
death all the organs3 go to meet the soul, when breathing its 
last. 38. 
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order to gain another place of support, contracts itself ; so the 
soul, in order to gain another place of support, contracts it- 
self, after having thrown off this body and obtained (that 
state of) knowledge.^ 3. 

As a goldsmith, taking a piece of gold, forms another 
shape, which is more new and agreeable, so throwing off this 
body and obtaining (that state of) knowledge, the soul forms a 
shape, which is more new and agreeable, either suited to the 
world of the forefathers, or of the Gandharvas, or of the gods, 
or of Praj^pati, or of Brahma, or of the other beings. 4. 

This soul,^ — which is Brahma,^ which resembles know- 
ledge,"^ mind, life,® eye,® ear, earth,’' water, air, ether, light, 
not lightj* desire, not desire,^ wrath, not wrath, virtue, not 
virtue,^® which resembles all, which is this, which is not this, — 
becomes as are its works, and conduct. He whose works 
are good becomes good ; he whose works are evil becomes 
evil. By holy works one becomes holy ; by evil works, evil; 
Likewise (otliersl say,,^* this Purusha has the nature of desire. 



ff:; 
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As his desire, so is his resolve, as his resolve, so is his work, 
as his work, so is his reward.^ 5. 

Here applies this memorial verse,— He who is attached^ 
(to worldly objects), obtains by means of work the object to 
which his mind as the cause is attached. Having arrived at 
the last (effect) of the work which he here performs, he comes 
from this world again to this world in consequence of (his) 
work. Thus he who desires (wanders from world to world). 
But the organs of him who does not desire,* who has no 
desires, who is beyond desires, \Vhose desires are satisfied^ 
whose desire is the soulf- do not depart (from the body).^ 
Being even Brahma,® he obtains Brahma.® 6. 

Here applies this memorial verse, — When all desiresj, 
dwelling in the heart, ^ have been quitted, then the mortal 
becomes immortal ;* (then) he enjoys here® Brahma/' 
the slough of a snake as (something) dead is abandoned on 
an ant-hill, so is this body (of the soul). Then this uncor- 
poreal, immortal life^® is even Brahma, even light.'^^^^ I will 
give thee, O venerable, a thousand (cows),’^ said Janaka, the 
king of the Videhas. 7. 


1 Therefore is desire the root of the whole world. S’. 

2 Has a desire to obtain any object. 

3 For he who does not desire, does not act . S*. 

4 There being no cause for it. S’. 

5 In this world, although yet remaining in the body. S’. 

6 After his death. 

7 In intellect. 

% The desires which refer to what is not the soul, characterised 
by ignorance, are death; by separation from death, immortality 
‘ensues. S’.. 

\ 9 In this body. S^ 

10 Life means here Brahma, the supreme souL 

ir The self-shining light of the soul, by which the world is 
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''Here apply these memorial verses/ — ''The narrow',® 
wide-extended,^ ancien/ road is touched by me, fully ob- 
tained by me. On this (road) proceed® also the (other) 
sages who know Brahma, to heaven,® to (their) place, when 
liberated from this body. 8. 

Here (is this dissent).^ (Some) call it white, some blue, 
some yellow, or green, or red.® That road is fully pene- 
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iiess;^ into still greater darkness those who are devoted to 
knowledge,® lo. 

To the so-named blissless^ worlds, covered with gloomy 
darkness, go all the people, when departing (from this world), 
who are ignorant, unintelligent.^ n. 

If one knows® the soul,® so as to comprehend it as his 
own self, then for what desire or for whose wish should he 
Suffer the ills of the body? 12. 

He whose soul, penetrated (andf illumined (by the supreme 
Brahma), has entered this (body) which abounds with doubts 
and perplexities, is the creator of the universe ; for he is the 
lord of all ; he is the place of it ; he is even the place/ 13. 

Being here® we know perhaps, (Brahma); if we do not 
know him, if there be ignorance (of him), then great cala- 
mity^ (ensues). Those who know him become immortal ; 
again (all) otliers undergo even unhappiness. 14. 

When a person beholds (his own) soul as god, as the true 

x Darkness means any place where the nature of the soul is un- 
known* S/ 

2 Knowledge, which has reference to the objects of ignorance, even 
the knowledge of the three Vedas as they are intended for the perfor- 
mance of work. S’. Vid. Vaj. S. U. 9, (B. 1 . vol. 15, p. 73 note), 
where the same Sloka occurs 

3 This passage is similiar to that in Vaj. S., 3, where instead of 
blissless” the term godless’^ occurs. 

4 Who are incapable of comprehending the soul. S.’ 

5 To extol the knowledge of the soul, the text declares, that, he who 
has this knowledge is exempt from bodily ills. A.’ 

6 The supreme soul as his own self. 

' 7 One soul of all. S.’ 

' 8 That one who knows Brahma has 'obtained the highest object of 
life, is not only proved by the S'ruti, but also by his own experience. 

A. 


9 Calamity, by being subject to endless transmigrations from one 
body to another, S,’ Vid. a similar passage in Kena U. 5. 
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Ruler of what was and what is to be, then he does not wisb 
to conceal (his self) from hirn.^ 15. 

Adore him, ye gods, after whom® the year by rolling 
days is completed, the light of lights, as the immortal life. 16. 

I, the wise, immortal, comprehend as the immortal Brahma 
the soul upon which the five (kinds of) beings^ and the 
ether^ are founded. 17. 

Those who know him as the life of life, the eye of the eye^ 
the ear of the ear,® (and) the mind of the mind, have corn- 
prehended the old, before existing Brahma. 18. 

By the mind is he to be seen f in him there is no variety. 
Whoever sees variety in him proceeds from death to 
death.^iQ. 

In one manner '^(only)* i is to be seen (the being) 
which cannot be proved/ which is eternal, without spot/® 


1 From the Ruler ; for all persons who perceive themselves different 

from him wish to conceal themselves from God. S'. ' 

2 The Ruler, Vid. Kath. U. 6, 3 and Taitt. U. 2, 8. 

3 Viz. the Gandharvas, the fore- fathers, the gods, the Asuras and the 
Rikshashas, or the five casts, including the Nishadas. S.’ 

4 The ethers upon which every thing is woven and rewoven. S/ Vid, 

IS jf'or by themselves, without the light of Brahma, are all these 
,or|aii&‘m^nithatelike a tree or a clod of earth, S'. Vid. a similar passage 
mKen^^tr. I, 2 Katha 6, 2, and Taitt. U 2, 8. 

6 Katha F. 4, ii. S^wet. 4, 17. 

7 Vid. a similar passage in Katha U. 4, to and xi. 

b That is to say, in an uniform manner, without any distinction. 

9 It cannot be proved, because it is without difference, uniform j for 
proof is only possible by ’means of another thing, but Brahma is one, 
and there is nothing, beside him. Here appears to be a contradiction,— 
it cannot be proved, and yet it is known, that is to Isay, it can be com- 
prehended by proof. This objection, however, has here no force, be- 






Fourth Chapter^ fourth Brahmana. 253 

higher than the ether/ unborn,® the great eternal 

soul. 20. 

Knowing® him let the wise Brahman form his notion 
(after him) ; let him not meditate on many sounds / for 
words are embarrassing. 21. 

This great,® unborn soul is the same which abides as the 
intelligent (soul) in all living creatures, the same which abides 
as ether® in the heart ; in him it sleeps ; it is the subduer 
^of all, the Ruler’' of all, the sovereign lord of all ; it does not 
become greater by good works, nor less by evil work. It is 
the Ruler of all, the sovereign lord of all beings,* the 
Preserver 3 of all beings, the bridge,^® the Upholder of the 
worlds^ ^ so that they fall not to ruin. In accordance with 

I The ether signifies the unmanifestal state of the world, and 
higher either more subtile or more pervading. S’, 

2 !<| Unborn, by this epithet all other modifications are excluded, be- 
cause every thing must have first an origin before it cm have any 
relation. S'. 

3 Knowing, according to the instruction of the teacher and the 
S’astra. 

4 Because plurality is forbidden, and it is said “By Om” meditate on 
the soul. S'. 

5 Bondage and liberation, together with their causes, have been 
described in the Mantras, Brahmans, [and Slokas; again, [the nature of 
liberation has been fully explained. The present section has the object 
to show the relation which the whole Veda bears to the knowledge of 
the Supreme Brahma. S’, 

^ 6 Ether, the abode of intellect and knowledge, or it may be, accord- 
ing to S’., ether, abiding in the internal organ at the time of profund 
sleep, that is to say, the supreme soul with attributes, whose nature is 
knowledge, his own nature. In this his oiyn nature, or in the supreme 
soul which called ether, he sleeps. ^ 

7 Of Brahma, Iiidra, etc. S'. 

8 From Brahma down to inanimate matter. S'. 

9^ Of the rules of the casts and orders, etc. S’. lo Vid. Chh. U. 8, 4, ' 


21 From 


From th6 earth up to the Brahma world*" S' 

‘ 't; .i > 


' . i't 
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the word of the V6das^ the Brahmans® desire to comprehend 
him by sacrifice,^ gift, ascetic work^ and subduing of desires^^ 
One who knows him thus, becomes a Muni.® Desiring him 
as (their) place, the wandering mendicants wander about."^ 
This is indeed (the cause of the state of wandering mendicant)^ 
that the ancient sages did not desire offspring® (thinking by 
the ms elves), “What shall we do by means of offspring. Those 
to whom, (like) us,® the souP° is the supreme) place, lead the 
life of a religious mendicant, after they have abandoned the 
desire for a son, the desire for wealth and the desire for 
(heavenly) places j for the desire for a son is the same as the 
desire for wealth ; the desire for wealth is the same as the 
desire for (heavenly) places ; for both are even desires. The 
soul,^^ which is not this, nor that, nor aught else, is intangible ; 


y^That is to say, Mantras and Brihmans. S'. 

2 Tke Brghinans indicates here the three first casts; for there is no 
difference between them wfth regard to knowledge. S’. 

3 Sacrifice, or ceremonial work in general, although not a 4k®^t 
means of producing the knpwledge of Brahma, is necessary to purify 
the^mind; when the mind is so purified, knowledge is ^possible, no 

^p^Uqle opposing it. S’. 

4 Ascetic work, as the Chandrayana, says S’., which is a kind of 
^^ting fpr the ex;piation of sin. 

^.abstaining from food. The three first obligations 
■ ' ^sacrifice, gift and ascetic work) include all the permanent works, en- 
joined by the Vedas, and the last (fasting) an abstaining from desire. 
By those means, a desire to comprehend the soul is produced. S’. 

6 Muni, mananit muni, a Yogi, who, while yet alive, has obtained 
liberation. S’. 

7 That is to say, they have abandoned all work. g’. 

S Offspring indicates work and the knowledge of the inferior Brahma, 
as the cause of obtaining the three external worlds. S’. 

9 Like us who have the true knowledge of the spuL S^' 
ro In its own nature. 

II If it be admitted, that the soul is the place, why is there a means 
T,-;.]'3<red for obiiining it, and for what reason is the state of wandering 
rrieackc'-’et neceGsary, since it is said, work should not c-ntered upon ; 
The answer is, the soul, for whose desire one should enter the state of 
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for it cannot be laid hold of, it is hot to be dis: 
it cannot be dissipated ; it is without contact, for 
come into contact ; it is not limited ; it is no subj 
nor to destruction ; those*- two do verily not su 
therefore (he does not say,) — I have done evil 
done good. He subdues them both ; neither g( 
deeds agitate him. 22. 

The same* is said in the following Rik ,— 1 
greatness of the Br&hman is neither increased by 
diminished.* Let him even know the nature of t 
ness) ; knowing that (greatness), he is not stain< 


wandering mendicant, has no connexion with works. Why ; It evidently 
follows from such negations as, it cannot be seized. Because the soul thus 
comprehended viz. independent of work, cause and effect, free from every 
worldly attribute, beyond every desire, not possessed of grosshess and the 
likefattributes, unborn, undecaying, immortal, beyond fear, like a lump of 
rock-salt, of one uniform nature which is knowledge, a self-shining light, 
one alone, without duality, without beginning, without end, not within, 
not without, because this is established by the S’ruti and by discussion, 
especially by the conversation between Janaka and Yajnavalkya, there- 
fore, It is also established, that no work is entered into, if the soul be 
thus comprehended. S'. 

1 Sin and virtue, 

2 The same, which has been said in the Brahmana, is also declared 

in a Mantra S . 3 By good work. 

4 By evil work. 5 if)r exalted by good work. 

'The external senses. S’. 

7 Who has overcome the desires of the internal organ.* S’. 

5 Capable of bearing such opposite agents, as hunger and thirst, 
heat and cold/ etc.' S’. 

9 Having fixed his attention upon One point only. S^ 

10 He consumes sin by the fire of the knowledge of the soul, S", 



■ to say, the soul whose nature has been explained in the 
between Janaka and Yijnavalkya. 
j in all beings, consuming every food. 

eaning of the whole A'ranyaka is expressed in the present 


‘Sent Brahmana, with the exception of the first section and 
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Brahma, Kityiani wise in the duties of a house-wife. Ydjna- 
valkyawas desirous of attaining another order superior (tc 
that of house-holder), i. 

_ “ Maitreyi,’' said Y^jnavalkya. “ Behold, I am desirous of 
quitting this order for that of a wandering mendicant ; there- 
fore, let me divide (my property) amongst thee and Kdtydyani 
there.” 2 . 

Maitreyi said, — “If, O Venerable, this whole world with 
^1 its wealth were mine, could I become immortal thereby?” 
Yajnavalkya said, “By no means. Like the life of the 
wealthy thy life might become ; by wealth, however, there is 
no hope of (obtaining) immortality.” 3 . 

Maitreyi said,-“ Of what use would be wealth to me, if 
1 did not become thereby immortal. Tell me, 0 Venerable, 
any (means of obtaining immortality) which thou knowest.” 4 

Y4jnavalkya said,-“ Behold, (thou wast) dear to us before, 
(and now) sayest thou what is dear. Come sit down ; I will 
explain to thee (the means of obtaining immortality); en- 
deavour to comprehend my explanation/^ 5 , 

He said,— “ Behold, not indeed for the husband’s sake the 
husband is dear (to the wife), but for the sake of the self, is 
ear the husband. Behold, not indeed for the wife’s sake, 

- husband), but for the sake of the self, 

IS idear the wife. Behold, not for the son’s sake, the sons are 
dear (to the parents), but for the sake of the self are dear the 
sons. Behold, not for the property’s sake, property is dear 
(to one), but for the sake of self is property dear. Behold, not 
tor the Brahma’s sake, the Brahma is dear, but for the sake 
of self IS dear the Brahma. Behold, not for the Kshatra’s 
sake is the Kshattra dear, but for the sake of the self is dear 
tihe Kshattra. Behold, not for the worlds’ sake, the worlds 
are dear, but for the sake of the self, are dear the worlds. 
Behold, not for the gods’ sake the gods are dear, but for the 
sake of .t|tb>^lf are dear the gods. Behold, not for the Vedas’ 
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the Vedas. Behold, not for the elements’ sake the elements 
are dear, but for the sake o£ the self are dear the elements. 
BeholC; not for the sake of the universe, the universe is dear, 
but for the sake of the self is dear the universe. Behold, the 
the self is verily to be seen, heard, minded (and) meditated 
. u^bn. Behold, O Maitreyi, by seeing, hearing, minding 
" knowing the self, all this (universe) is comprehended. 6. 

“ The Brahma should disown a person, who considers the 
Brahma (cast) as something different from (his) self ; the 
Kshattra should disown a person, who considers the Kshattra 
(cast) as something different from (his self)'; the world should 
disown a person who considers the world as something differ- 
ent from (his) self ; the gods should disown a person who 
considers the gods as something different from (his) self; 
the elements should disown a person, who considers the 
elements as something different from (his) self ; the universe 
should disown a person, who considers the universe as some- 
thing different from (his) self. This (own self) is this Brahma, 
this Kshattra, these worlds, these gods, these elements, is 
this universe.' 7. 

. . ^ “ As a person, '.when a drum (unseen by him) is beaten, is 

unable to perceive the sounds proceeding from it (as sounds 
but on the perception of the drum, the sound of 
is perceived. 8. 

^ shell (unseen by him) is blown, is 
unkble to . perceive the sounds proceeding from it (as sounds 
of a shell), but on the perceptiorr of thelshell, the sound of a 
shell blown is perceived, g. 

“Asapersoii, whenaflute (unseento him) is played, is 
.unable to perceive the sounds proceeding from it, but on the 
perception of the flute, the sound „of a flut^ played is per- 


om fire, made of d; 
., of various kinds, 
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Veda, the Atharva and Angirasa, the narratives, the doctrines 
on creation, the science, the Upanishads, the memorial verses, 
the aphorisms, the explanation of tenets, the explanation of 
Mantras, — all these are his breathing. 11* 

As, the only site of the waters is the sea, thus the only 
site of every touch is the skin, thus the only site of every 
taste the tongue, thus the only site of every smell .the nose, 
thus the only site of every colour the eye, thus the only site 
of every sound the ear, thus the only site of every deter- 
mination the mind, thus the only site of every knowledge the 
heart, thus the only site of every act the hands, thus the only 
site of every pleasure the organ of generation, thus the only 
site of every evacuation the anus, thus the only site of every 
motion the feet, thus the only site of every Veda, speech. 12. 

As a piece of salt, when thrown into water, is dissolved 
into mere water/ and none is capable of perceiving it, be- 
cause, from whatever place a person might take (water), it 
would have the taste of salt, (but be no piece of salt), thus, 
behold, this great being, which is infinite, independent and 
ih^re knowledge. Springing forth together with those ele- 
ments, (the individual soul) is destroyed, when they are des- 
troyed. After death, no conscience remains ; thus, 0 Mai- 
treyi, I hold,” Thus said Yijnavalkya. 13. 

Maitreyi said, — ” With regard to the soul thou hast bewil- 
dered me, O Venerable, (by the saying, — ‘After death no 
conscience remains.) I do not comprehend that (soul).” 
Yajnavalkya said, — Behold, I verily do not create bewilder- 
ment ; behold this soul is indestructible ; its nature is without 
variance. 14. 

“ For where »lthere<f is, as it were, duality, there sees 
another another thing, there smells another another thing, 
there tastes another another thing, there speaks another 
another thing, there hears another another thing, there minds 
another another thing, there touches another another thing, 
there knows another another thing |>ut how does one, to 
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whom all has become meie soul, see any thing, how smell any 
thing, how taste any thing, how speak any thing, how hear 
any thing, how mind any thing, how touch any thing, how 
know any thing ? How should he know him by whom he 
knows this all ? This soul is not this, nor aught else ; it is 
unseizable ; for it cannot be seized ; it is not scattered ; for it 
cannot be scattered ; it is without contact ; for it comes not 
into contact ; it is without colour ; it is not subject to pain 
or destruction. How should one know the knower ? In this 
manner art thou instructed. So far, O beloved Maitreyi, ex- 
tends in truth immortality.^^ Having said thus, Y^jnavalkya 
went to the forest. 15. 

Sixth Brahmana. 

Next fallows the school commencing from Pautimashya,^ 
Pautima^hya succeeded Gaupavana, — Gaupavana Pauti- 
itiishya,-— Pautimishya, Gaupavana,— Gaupavana, Kaus^ka,— 
Kaus'ika, Kaundinya,— Kautidinya, S^indilya,-^S^indilya; 
Kaus^ika and Gautama, — Gautama, i. 

A’gnives^ya,— A’gnives^ya,® Gargya, — Gargya, Gargya,— 
GSrgya, Gautama, — Gautama, Saitava, — Saitava Paras'arya- 
yatia,— Pdras'aryiyana, Gargyayana, — Gargyayana, Uddalo- 
Idyana, — ^Uddalokayana, Javalayana, — ^Javalayana, Mddhyan- 
di^yana,;^Madhyandinayana, Saukarayana,— Saukar^yana, 
K&shftyaU^T'K&shdyana, Sayakayana, — Sayakayana, Kaus^i- 

Ghritakaus'ika,*H.,Ghritakaus'ika, Paras' ary ay ana, — Paras^ 
arySyana, Pdris'arya,-^Paras'arya, Jatukarnya,^ — ^J^tukarnya, 
A'sur^ana and Yaska,— A'surayana, Sraivani,— Sraivani, 
Aupajandhani,— Aupajandhani, A'suri,— A^suri, Bharadvaja, 
— Bharadvaja, A'treya,— A'treya, Manti,— Manti, Gautama,— 
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Gautama, Gautama,— -Gautama, Vatsya,— Vatsya, S’^ndilya,— 
S dndilya, Kais'orya Kdpya, — Kais'orya Kdpya, KumArah4|;‘ita, 

— -Kumirah^rita, Gilava,— G41ava, Vidarbhi Kaundinya, 

Vidarbhi Kaundinya, Vatsanapdt Vibhrava,— Vasanap4t Vd- 
bhraya, Pantbih Saubhara,--PantMh Saubhara, Ay4sya 
A’ngirasa,— Aydsya A’ngirasa, A’bhuti Tvashtar,— A’bhuti 
Tvishtar, Visvarupa Tvdshtar,— -Visvarupa Tvdstar, the two 
As’wins,~the two As’wins, Dadhyat Atharvana,--Dadhyat 
Atharvana, Atharvd Daiva,— Atharvd Daiva, Mrityu Prddhva- 
sana,— Mrityu Pradhvasana, Prddhvasana,— Pridhvasana, 
Marashi^- — Ekaraslii, V!Drachitti.~VinrarhifH’ 


— Brahma/ Hiranyagarbha. S’ 
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FIFTH CHAPTER. 


Infinite^ is thatS infinite is this 
proceeds the infinite one. On tak 
infinite one, there is left infinity. 

Om is the ether, is Brahma. T 
the ether is the source of the wii 
Khuravy&yani. That (Omkara) is thi 
know (Vidur) that by this (name) one 
to he known (Veditavya). 


i la the preceding four chapters the knowledge of Brahma m his 
iad^endent nature has been explained; in the present chapter the 
modes of meditation on the soul in its various relations are set forth. 
Th»fte modes, not at variance with ^the .performance . of work, lead 
to a higher and higher state of existence, and effect the gradual libera- 
tion of the soul from the world. The firsts of them is the Omkara, as 
being the most eminent, after which follow the commands of restraint, 


pr ©bending the one h 
rellitive attributes. 

4 According to S/, 
predicate of the senten 

5 The ether 4^ha) 
the supreme^ soul, an 
inferior Brahma. 1h< 


.nd Kha (thee 


e^ings, as a 



'er. Third Br&kmana 


Second Brahmana. 

The three-fold offspring of Prajipati, gods, men a«d Asuras 
followed as religious students their father Prajl.pati. The 
gods, having finished their time of learning, said (to Praji- 
pati), — “ Tell us, O Venerable, (our duty).” He proclaimed 
to them the syllable Da. “Do you comprehend?’" They 
answered, — “ We do comprehend. Restrain your desires, 
hast thou said to us." He said,— “Om! you have fullv 
comprehended.” 

Then the men said to him,— “ Tell 
duty) 

comprehend ?’" Th 
liberal, hast thou 
fully comprehended, 
us, O Venerable, 
letter Da. “ Do 
do comprehend, 
said, — “Om! ; 

"repeated by a divin 
'’iie.syiIabIe'Z>ir, Da, Da, i - 

liberal (<?alta), and be clement 
let one learn the triad of restraint 


US, O Venerable, (our 
He proclaimed to them the fetter Du. “ Do you 
mswered,— “ We do comprehend. Be 
I to us. rle said,— “ Om ! you have 
Then the Asuras said to him, “Tell 
, (our duty\” He proclaimed to them the 
you comprehend ?” They aa’swered,— “ We 
Be clement, hast thou said to us." - He 
you have fully comprehended.” The same is 
■ le voice with the force of thunder, viz., 

, meaning. Be restrained (afamyata',. 

(afayadhvam). Therefore 
liberality and clemency. 3. 

Third Brahmana.^ 

' ' V T**'® ‘he heart (hridaya),’ this Brahma, r this 

all. » Hhdaya” consists of three syllables. The firs t syllable 

1 Restraint, liberality and clemency are the highest of all modes of 
adoration ; for he, whose passions are subdued, who is not desirous of 
gam, , and who is merciful, is in possession of all those modes. In the 
preceding two Brahmanas the meditation on Brahma without attributes 
has been e.xplained, the present shows the elevated places, obtained from 
meditating on Brahma as endowed with attributes. . 

2 The cr^tor of all beings 

3 The intellect, abiding in the heart S'. ' 

of tlf?“ from his being the soul 
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is Hri, To Him who thus knows, the senses and the rest^ 
perform (abhi^aranti), (their work). The second syllable 
’x^ Du. The senses and the rest bestow (da^&ti) (power) on 
him who thus knows. The third syllable is Fa. He who thus 
knows, proceeds, (^ti) to heaven, (his) place. 


Fourth Brahman a 

This® (Brahma) was ever 
he, the great, the venerable 
Brahma, conquers (his enemy, as 
the worlds), and destroys him (also) ; for Brahma is 


truth.® Whoever knows that 
:he first-born,* is the true 
(the true Brahma conquers 
truth. 


Fifth Br&hmana? 

i at first this (world)." Water created truth, 
ma,' Brahma (created) Prajdpati,® Prajdpati 
; gods adore even truth. The name of Satya 
of three syllables. The first syllable is “ Saf 
liable “ TiF and the third syllable “ Y a." 





: middle is falsehood (anrita) ; falsehood, is on either side en- 
compassed by truth ; there is, (therefore, a preponderance of 
truth. Falsehood does not^urt him who;(thus) knows, i. 

That truth* is A’ditya, is the Purusha, (dwelling) in that 
orb, and also the Purusha, (dwelling) in the right eye. They 
abide in each’other. The former abides through hfs rays in 
the latter, and the latter in the former through his senses. 
When he quits the body, he beholds that pure orb the rays 
do not return to him. 2. 

Bhu (the earth)® IS the head' of the Purusha, dwelling in 
that orb, there being one head and also one syllable,— Bhuvah 
(the atmosphere) the arms,— there being two arms, and also 
two syllables,— Swah (the heavens) the foundation,*— there 
Oeing two foundations and also two syllables. His represen- 
tative name is Ahar* (dayi ; for whoever thus knows, destroys 
(banti) and relinquishes (jahiti) sin, 3. 

Bhu IS the head of the Purusha, dwelling in the right 
eye,— there being one head and also one syllable,— Bhuvah, 
the Sarms,— there being two arms and also two syllables.— ^ 
Swah the| foundation,— there being two foundations and also 
two syllables. His representative name is Ah^m ■> r,,. ...u- 


T Because these two syllables occur neither in the word “ mrityu’' 
(death!, nor in the word “anrita,” while the middle syllable “ ta” is 
found as well in “ mrityu” as in “ anrita. S.’ 

3 1 his section exhibits the meditation on |true Brahma in his several 
localities. S’. 

3 The sun assists man by the manifestation of the objects, and man 
the sun by perception. S’. 4 The moon. S’. 

5 This section replies to the question, which are the sacred names 

andthecorrespondingpartsof thebodyof the Purusha whose name is 
“Satya,” in thatorb. S’. ■ 

6 The head from its excellence. S’. - 7 Denoting “ foot.” 

8 Ahar is here derived from the roof “Ha” meaning either to desfrn„ 
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Sixth Brahmana. 

The Purusha, who resembles^ misid, is the true f 
(he abides) within the heart, (in size) like a grain of rice 
or barley.® He is the Ruler of all, the sovereign lord 
of all; he overrules whatever exists in this universe. 


Seventh Brahmana, 

It is said, that ‘‘ Vidyut '' (lightning) is Brahma, for Vidyut 
rs derived from Vidanat. (tearing asundei).'^ Whosoever thus 
knows, that Brahma is Vidyut, tears asunder the sins of tliat 
^soul) for Vidyut is even Brahma. 


^ ^ Eighth Brahmana, 

Let me meditate on speech* funder the semblance* of) a 
milk-cow, Her four ud are the words Swaha, Vashat, 
Hanta and SwadhS.® Two udders, the words Swih<i and 
Vashat, feed the gods, the word Hanta (feeds) men and the 
^ word Swadh^ the forefathers. Her bull is life, her young one 
the BMind. 


^ -^Ninik Brahmana, 

' I# - 

’The fire whose name is Vaisw^nara is that fire in the 
the body, by which all the food that is eaten is 
sstedi i tFrdm this (fire) arises a noise which one hears on 


I explains tie afiSx '“luaya'^ m " manamaya,"" not by Swarupa’ 
(of the same nature with the mind), but by object of the mind/', but b) 
•'ofcgect of the mind,” because comprehended either in or by the mind. 

^ Becaiiee the mind nsanifests all, and every thing is an- object of th< 


Katha U. 3, ri, and SVetiCs'watara U. 3, 

I tearing asunder the darkness; for by 
j clouds, lightning is manifested, S/ 

- is offered to the gods by pronouncing 

t tt TT • .1 O H *■!_ * J 


the dark- 
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d-osin^' his ears. When quits the body, he does not hear 
the noise. 

Tenth Brakmana? 

When the Purusha® proceeds from this world (to another! 
he comes to the air. The air opens there as wide for him 
as the aperture of a chariot-wheel. By this (aperture) he 
ascends, (and) comes to the sun. The same opens there 
for him as wide as the aperture of a Lambara.^ By this 
he ascends, and comes to the moon. The same opens there 
for him as wide as the aperture of a small druna. By 
this he ascends and comes to the world,® where there is 
no grief, where there is no snow;® there he -dwells endless 
years.^ 

Eleventh Brakmana, 

The greatest pain surely is that, which one endures from 
sickness. Whoever thus knows, gains the highest world. 
The greatest pain surely is (to think) that they carry one 
after death to the forest. Whoever thus knows, gains the 
highest world. The greatest pain surely is (to think) that 
they lay the (body of the) deceased in the fire. Whoever 
thus knows, gains the highest world. 

Twelfth Brahmana. 

Some say, “Food is Brahma.'’ This is not so; food 
decays® without (the support of) life. Others say, “ Life is 

1 The individual who experiences pain or pleasure in the body. 3 / 

2 In this Brahtnana, the fruits, consequent upon the abovenientione<i 
kinds of meditation, are stated. S’. 

3 The Purusha who has the knowledge before described. S’. 

4 A kind of musical instrument, probably a large drum. 

5 To the world of Prajlipati. S’. 

6 Grief denotes mental pain, and snow pain, arising from the body. S’. 

7 Many Kalpas of Brahma. S,’ : , : , . 

■S While Brahma iS' without decay, i 
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Brahma/^ This is not so ; life dries up without (the support 
of) food. Those deities^ verily, when becoming one, attain 
the highest state.* Thus (reflecting) Patrida said to his 
father,-—*^ Can I do any good or evil to one who thus knows 
He answered (checking him) with his hand, — Do not (speak 
thus), 0 Patrida; for who, that is the unity of them, can ever 
obtain the highest state He^ said to him Vi food is 
verily Vi for all these beings enter^ food. (Again he said 
to him Ram f life verily is Ram ; for all these beings sport 
in life. Into him who thus knows, enter all beings ; in him 
sport all beings. 

Thirteenth Brdhmana. 

The Uktha^ is verily life ; ther^ore (let one meditate on) 
the Uktha ; for life causes this ail to spring up, (utthdpayati). 
From him who thus knows, springs up a son who knows the 
'Uktha, and is firm. Whoever thus knows, gains the same 
nature® and the same place with the Uktha. i. 

The Yajur is verily life ; therefore (let one meditate on) 
'the Yajur for in life are all these beings united (yujyante). 
With him who thus knows are all beings united for the sake 
. of his superiority. Whoever thus knows, obtains the same 
nature and the same place with the Yajur. 2 . 






ama is verily life ; therefore (let one meditate on) 


: 'Sama; ior in life meet all these beings together (Sam- 


t^or him who thus knows meet all these beings 
together for the sake of his superiority. Whoever thus 


2 The state of Brahma. 


iM 


Uktha the principal rite, and life is also first among the othtsr func- 
' 6 S.; explains Sayujya by identity of body, organs faiid consciousness, 

!'./l I . ' hta tSi-ii-tajO .S^Ttiiva and 


I Food and life, 

3 The father. 4 Are dependent upon food, 

5 Uktha is the principal Mantra in the rite, called Mahabrata. The 


!(S4yajya and Salofeat4,i;ar8ij.1 

ll'I't V^liarespecifiedin-tbe 








■ the five kinds of 

ya> 

■■ 
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the turiya (the fourth), the Dars'ata foot of the Giyatri, is the 
Paro Raji,=^ which says rays. What is (commonly called) 
Chaturtha, (the fourth) is (the same as) the “ turiya/' It is 
as k were, beheld (dadrivS^e) ; hence it is called the Dars'ata 
foot. It is (called) Paro Raj^, because itfsheds rays upon all 
the dust-born creatures of the universe. Whoever thus 
knows that (foot of the Gayatri), is radiant with power and 
glory. 3. 

This Gayatri^ is founded upon the fourth, the Dars'ata 
foot, the Paro Raja. This (fourth foot) is founded upon truth, 
The eye is verily truth ; for (that) the eye in truth, (is evident.) 
Hence, if at present two have entered upon a dispute, (one 
saying), — I have seen, (the other), — I have heard, then we 
believe him, who has said, I have seen. Truth is founded 
upon power ; life is verily power. Upon this life (truth) is 
founded. Therefore it is said, power is stronger than truth/ 
.In the same manner ihe Gayatri, is founded upon that which 
bears a relation to the soul ; for this (Gayatri) preserves 
(tattrei the Gayas ; the vital organs (Pranah) are the Gayas ; 
therefore, because it preserves the Gnyas (gaydns tattre), it 
is called Gayatri, The Savitri, which he'*' teaches is this 
(G&yatri) ; it preserves the life of him to whom he has 
- taught iti 4. 

Some® pall this Sivitri . Anustup, (saying), — “Speech is 
Anustup ; we repeat that speech is Anustup." Let none do so, 
let him call: the Gdyatri Savitri. If one who thus knows, 
. receive even many (gifts),® yet he would not receive so much 
as is equal to one foot of the Gdyatri. 5. 

1 Paro Raj^, A'ditya or the sun, the representative of 

2 Tph Gdyatri with its three feet representing the wo' 

£ol4-state as being endowed with form, and as being witho 

3 Vid. Chh. U. 7, 8. 

4‘The|^bhet, 

. - 5 Some followers of Veda schools. 

; the time 'of |nv 
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If one receive the three worlds, full {of all their riche«?), 
he would obtain (no more than is equal to) the fiist foot. 
Again if one receive as much as the science of the three 
Vedas extends, he would obtain (no more than what is equal 
to) the second foot. Again if one receive as much as all 
that has life extends, he would obtain (no more than what 
is' equal to) its third foot. Again, the fourth Dars^ata Paro 
Raja foot of the Gayatri is never by any one obtainable.^ 
Hence how could he receive (an equivalent) which extends 
so far ? 6. 

The praise of this Gayatri is given in the following 
Mantra, — ^Thou art of one foot,® of two feet, of three feet, 
and of four feet ; for thou art not obtained. Salutation to 
thv fourth Dars^ata Paro Raja foot May this (enemy of 
thine)® not accomplish this (work).*^ If (one who thus knows) 
hates any body (and makes against him this invocation), 
this man is my enemy) ; may his wish not to be accom- 
plished/^ then the wish of the latter will verily not be accom- 
plished, if he make against himSthe invocation, “ I have ob- 
tained his wish.” 7. 

Janaka, the king of the Videhas, thus addressed Butila, 
the son of AsNvatara, — “ (If) thy saying that thou knowest 
the Gayatri (be true), then why hast thou become an elephant 
to carry (me) ?” 

He said. — I did not know the mouth of the Gavatri, O 
king of king^/’ Its mouth is fire. Even much wood, thrown 
into fire, is consumed by the same ; in the like manner, one 


1 Obtainable by any wealth which may be given. 

2 The first foot, representing the three worlds, the second represent- 
ing the knowledge of the three Vedas, the third representing all living 
creatures. 

3 Enemy, sin. The sentence is elliptical, but the above sense appears 
to be intended ; which is corroborated by the explanation given by the 
Upanishad itself. 
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who thus knows, although committing it- ? r 

them ail, becomes clear and pure, and ij ^ lUAwai ucCci^v .. 
immortal. 14. 

Open, 0 Pusban, the mouth of truth, cone- uled in the 
golden vessel,^ to (me who have been devoted to true piety, 
fnr the sake of beholdinor (the truth). 0 Pushan,^ thou sole 


I S'ankara thus explains this passage, He who has performed both, 
acts of knowledge and rites, prays to the sun at the time of his death, 
holding a golden vessel in his hands. As a valuable thing is concealed 
in. a vessel, so Brahma, who is denoted as truth (vid. 5» 4*'', and who 
abides in the resplendent orb of the sun, is concealed from him whose 
mind is not concentrated. 

, 2 Pushan from Foshanit because he upholds the world. 

, l- Rishi from Dars’anat, the^sole beholder, or from rf to go. Surya, 
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SIXTH CHAPTER. 


hirst Brdhmanay 

Whoever^ knows what is oldest and best,* 
oldest and best among his own. Life is verily wl 
and best. Whoe thus knows, becomes the 
best amongst his own, and also amongst othe 
wish so. I. I 

Whoever knows the best foundation,* b 
founded among his own. Speech is verily b 
Whoever thus knows, becomes best founded 
own, and also amongst others, should he wish so. 


I It has been declared, that life is |the Giyatri For what reason 
again is the Giyatri represented by life, and not by speech or other 
functions ? The answer is, because life is the oldest and best, not so 
speech, etc. The present chapter has the object to determine, how life 
has those attributes. Or the connexion of this with the preceding 
chapter may also thus be stated,— -The meditation upon life in prefer- 
ence, to the other organs has been declared, life being the Uktha, Yajur, 
Sama, etc,. The meditation upon life which in the former chapter has 
been enunciated merely as to its principal qualities, is here continued, 
although it is not meant to conclude this meditation. This chapter, as 
is evident even from the name of » compilation,* which it bears has 
rather the object to enumerate the special fruit, not mentioned before, 
which result from a meditation on life. S. This introduction of S/ is 


Chhand. U. 5, 2, 4, Br. A. U. 4, 1, 3. 

itha means either best founded, or. best, clothed, both of which 

ect from a superior power of speechv ; Ch. 5, 2 4. Br. 




^74 ^'ri^nad A* r any aka Upantshad. 

Whoever knows the best standing place, is best placed ; 
he stands firmly on what is even and uneven. The eye ^ is 
verily a firm standing place ; for by the eye he stands firmly 
on what is even and uneven. Whoever thus knows, stands 
firmly upon what is even and uneven. 3. 

Whoever knows what is treasure, obtains whatever he de- 
sires. The ear* is treasure; for in the ear all the Vedas 
are treasured. Whoever thus knows, obtains whatever be 
desires. 4, 

Whoever knows the place of refuge,’ becomes a place of 
refuge amongst his own. Mind* is verily the place of refuge. 
Whoever thus knows, becomes a place of refuge amongst his 


- Whoever Knows mjapati (the lord of creation), becomes 
rich in offspring and in cattie. The seed is the source of 
creation. Whoever thus knows, creates offspring, and be- 
comes rich in cattle. 6. 

The vital organs,' disputing about their s,uperiorty, w^nf 
to Brahhiao* apd spoke to him,— •“ Who amongst us ,is hest 
founded." He said,— “ He amongst you is best founded, by 
whose departure the body is thought to suffer most.” 7. 

Speech departed. Returning'after the absence of a year, 
it said, "How could you live without me.” They sai4— 
people who do no speak by speech, breathing by 
the eye, bearing by the ear, think- 
ing by ttiefmind, and begetting children, so have we lived ” 
Then speech re-.ehtered ’(tfie body). 8. 


I A’. 4, 4. 2 

3" PoT' thte ttrind' is the place, ’upon 

the objects of the 
soul through the mind. S'. 

Br. A. 4, 1, 6. . 

Speech and the -rest. S^ Vid. Chi 
wher^ the dispute among the organs 
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The eye departed. Returning after the absence of a year, 
it said,— How could you* live without me?^* They said,— 
As blind people, who do not see by the eye, (live), breathing 
by the vital breath, speaking by the organ of speech, hearing 
by the ear, thinking by the mind, and begetting children, so 
have we lived/* Then the eye re-entered (the body). 9. 

The ear departed. Returning after the absence of a year, 
it said, — How could you live without me?* They said, — 
As deaf people, who do not hear by the ear, (live), breath- 
ing by the vital breath, speaking by the organ of speech, 
seeing by the eye, thinking by the mind, and begetting 
children, so "have we lived.** Then the ear re-entered (the 
body). 10. 

The mind departed. Returning after the absence of a 
year, it said, — “ How could you live without me ?* ‘They 
said, — ‘‘ As idiots who do not think by the mind, (live), breath- 
ing by the vital breath, speaking by the organ of speech, 
seeing by the eye, hearing by the ear, and begetting children, 
so have we lived.** Then the mind re-entered (the body), it. 

The organ of generation departed. Returning after the 
absence of a year, it said, — How could you live without me?** 
They said, — As impotent people who do not beget children 
(live), breathing by the vital breath, speaking by the organ of 
speech, seeing by the eye, hearing by the ear, and thinking 
by the mind, so have we lived.** Then the organ of genera- 
tion re-entered (the body). 12. 

Then, the vital breath being about to depart, as a great, 
noble horse, born in the Sindhu country, raises its hoofs, so it 
shook those vital organs (from their places)* They said,— 
“ Do not depart, 0 Venerable. We can not live without 
thee.** If I am such, then offer sacrifice^ to me/* (They 
answered Be it so.** 13. 

Speech said, — ‘‘ That I am founded, is, because thou art 
founded/* The eye said, “That I am a standing place, is, 

‘ ' f' i’?’ bt as' explains it “ ' 
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because thou art a standing place»” The ear said,— That 
I am a treasure, is, because thou art a treasure/’ The mind 
said, That I am a place of refuge, is, because thou art a 
place of cefuge/^ The organ of generation said, — That I 
am a source of procreation, is, because thou art a source of 
procreation/’ (Life said), — If I am such, what then is my 
food, what then is my foundation ?” (They said) — All this 
whatsoever, horses, worms, small insects, locusts, and so on, is 
thy food; the waters are thy dwelling place/’ ^ He who thus 
knows, does not eat (any food) which is not to be eaten, ^ nor 
does he take (any gift) which is not to be taken.* Therefore 
those acquainted with the Vedas who thus knoF, sip water 
when commencing to eat, and sip water (again) after they 
have .eaten, thinking, that (thereby) they have clothed the 

Second Brdhmana. 

. S’wetaketu,* A’runeya, came to the assembly of i the 
Panchalas. He came to Prav&hana, the son of Jibala, who 


. , I Or thy garment. 

a He is not guilty of any fault by eating food which is prohibited, 
f \ $ Thus I rendered “ anannam” in accordance with Sankara’s ex- 
It is the same term which in the first half of the sentence is 
by to be eaten/’ 

' ; that has been omitted in the former chapters of this Upanishad, 

-k, to be mentioned in this part, the ^'Khilakanda/’ At the end of the 
seventh chapter he who has been addicted during his life to both, to 
knowledge and to the performance of rites, asks on the approach of death, 
for the road of Agni with the words Agni, lead me on the good path/’ 

■ By the*jqualification of "good” the existence of many paths is indicated, 
’;and jth,e roads themselves are paths towards the acquirement of the 
effects, resulting from works. They succinctly show the whole result of 
worldly endeavours, be they flowing from mere natural knowledge or 
r.from scriptural knowledge. Although, therefore, natural sin has been 
rie^plained id the words "threefold is the offspring of Prajapati,” and also 
in pie wpr 4 s : "He has not to perform this work,” and although 
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was attended by his courtiers. Seeing him, he saluted him 
by the words, — Is it' thou, O youth He answered, ‘^Ahj 
yes, 0 friend.*''® Art thou instructed by thy father? He 
said,** *‘Om (I am).** i. 

Dost thou know, how the creatures who depart this life, 
proceed on different roads?** He said, — “ I do not know,*' 
Dost thou know, how they return to this world ?** He said,— 
I do not know.** Dost thou know, how many, who have 
quitted again and again this world, no more return to it ?** 
He said, — I do not know.** Dost thou know at which 
sacrifice the waters become the words of man, and rise to 
speak ?** He said,—** I do not know.** “ Dost thou know 
the means of obtaining the road, which is called Devayina, 
or the road, called Pitriyana, (that is to say, dost thou know) 
by which work the road to the world of the gods or of the 
forefathers is obtained ? It is heard (also) the word of the 
Rishi,® — I have heard of two roads, the one^ of the fore- 
fathers ; and the other of the gods (either of which must be 
proceeded on) by the mortals. ** As distant as is the father 


of the topic cn ** the obtaining of the nature of the threefold food” 
and at the commencement of the knowledge of Brahma, as implied in 
the iiijtinctioh to abstain from those consequences, yet it has merely been 
said, that by work alone the world of the forefathers, and by knowledge 
and by work, accompanied with, knowledge, the world of the gods is 
gained, but by what means either is to be obtained has not been stated. 
To exhibit them and to give finally a succinct view of the whole mean- 
ing of the S’istra, is the object of the present Khilakanda. S'.-~The 
present narrative, with the modification of some words, is essentially the 
same with Chh. U. 5, 3 — xo. ’ 

1 The address of the king is merely fKumdra, of which the last 
syllable is Pluta (three times ^the length of a short vowel), to indicate 
comtempt, says S\ 

2 S’wetaketu returns the salutation of the king by the simple syllable 
'Bho’ with Pluta, which according to S\, is not a particle suited in ad- 


world of the forefathers. 
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from the mother/ (so distant is the one road from the 
other!.” “ I do not know anything of all this,” said he 2 . 

Then he invited him to sit. Not heeding the proffered 
seat, the youth hastened away. He went to his father and 
said to him, “Hast thou not before declared us to be in- 
structed (in all science)?” “What then, O youth of subtile 
mind?” “The man whose companions are kings, asked 
me five - questions of which I did not know one.” Which are 
they ?” “ These” and he mentioned them one after another. 3. 

Be said,— "Thou hast known, O beloved one, that I told 
thee all which I know myself. Up then. Going there, let 
us perform the service of a Brahma student (to the, kiBg)i” 
“Do thou go, O Venerable.” Gautama went, where Pra- 
b&hana, the son of Jfeala held his residence. (The king) 
bringing a seat for Mm, had (also) water brought ; then he 
'made rije oblation according to rite. He said to him,— “ We 
grant lAee a boon,® O respected Gautama.”' 4. 

He Said,— (I accept) the boon which thou hast • promised 
me. Explain to me the word which thou hast said before to 
the youth.” 5. 

' He said,— “ Thou knowest well, I have enough of gold, of 
qows- and horses, female slaves, dependants and garments. 

. JDo'IImw net withhold from us the gifts which is great, perma- 
■|g^i| ^ ^ia. apirtftnda (to many gcntorations). He said,r-Verily 
A® liiou desirestj O Gautama, (to obtain knows. 
ledge froth He said,— “ t approach thee as pupil (ac- 
cording to the With words others also approached 

of old* (their teachers). He resided there through the mere 
name of a re^ectful gift. 7. . 
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He said,-— Do not hold us gjuilty, O Gautama, as thy 
forefathers (held not guilty my forefathers)* That this know- 
ledge in former times was not possessed by a Br&hmana 
(thou knowest thyself). But I will explain it to thee for 
whoever could refuse it to one who thus speaks ? 8, 

That world is the fire, O Gautama. The sun (A’ditya^ is 
its fuel; his rays the smoke;* the day the flame the 
quarters the coals f the within lying quarters® the sparks, 
the gods® offer faith to this fire. From this offering king 
Soma springs forth.^ 9. 

Or Parjanya,* is fire, — ^^0 Gautama ; the year® is its fuel ; 

, € The. king answers first the fourth question, because, says on its 
solution also the other questions are solved. That world, fvh. the 
heavens. 

2 As likewise rising from the fuel. S'. 1 

3 Being alike through manifestation. S’. 

4 Resembling them by their bringing to rest S’. *1 - 

, 5 Flying off from the other quarters like the .sparks from fire. S*. 

6 Indra, and the rest 

7 He is the king of the forefathers and of the Brihmans. S’ 

8 ParJanjae, the second locality of the offerings, is the tutelary deity 
of rain. S*. 

9 The two offerings of the fire sacrifice, viz., the offerings in the 
morning and in the evening, exist in this world in a manifested form, as 
do also the necessary appliances of the sacrifices, viz., the sacrificial fire 
the wood., the coals, the sparks of the fire, the things which are offered 
as milk, ghee, etc. When they rise to the other world, to heavon or 
their unmanifested state, they exist according to their subtile nature as 
do also those appliances. Again at the time of manifestation, or * at the 
creation of the world the ceremonial work is changed by assuming the 
state of thehreoi the atmosphere, etc. The same changes undergoes 
also at present the work, called fire-sacrifice^ In this maimer the whole 
world is the effect of the invisible ‘Changes of the two. offerIug.s of the 
fire-sacrifice. Those six necessary appliances will be mentioned after- 
wards for the sake of extolling the two offerings-; but here, where the 
consequences, resulting from the work of the sacrifices are to be explain- 
ed, theobject is to set forth the doctrine of -the five fires as the cause of 
obtaining the northern path for the ettiejrineiit"0f the fruit derived from 
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the clouds the smoke ; I the lightning the flame ;2 the thun- 
derbolt the coals ; the fthunder claps the spark4 The Gods 
offer king Soma to this fire. From this offering rain springs 
forth. 10. 

This worlds is fire, O Gautama. The earth is its fuel ;6 


special work. The organs of the body in their relation to the soul are 
here the offering priests of the fire-sacrifice. Considered in their relation 
to the gods, they are Indra and the other gods who are the offering 
priests for the fire of heaven, etc. They offer the fire-sacrifices for the 
sake of the fruit, derived from it. When they have enjoyed the whole 
fruit, they perform the same sacrifice again. In this manner the organs 
are called gods. In this our present state, also any ofiering, as milk, etc , 
dependent: on the rite of the fire-sacrifice, which has been thrown in the 
sacrificial fire and consumed by it, enters in its invisible, subtile form 
together v^itb the sacrificer, this world, further in the form of smoke ; the 
atmosphere and from the atmosphere the heavens. These are the subtile 
waters, the effects of offerings, the parts of the fire-sacrifice, bearing the 
name of faith, which at the world of the moon create another body for 
the sacrificer, and when entering the heavens, are offered. Therefore the 
waters which are parts of the fire-sacrifice and the cause, that the sacrificer 
. dbtains another body in the world of the moon, are called faith. They 
bWr the i^me of waters, because the greater part of their composition is 
' Wato; ^ T^e f re-sacrifice however, is merely a representative of all the 
other Vedaic rites,, and what has been said about the former, applies also 
to the latter, k* 

I They are smoke, either from their being produced from smoke, or 
from their similar appearance. S.* 

3 Both having the power of manifestation. S\ 

3 Both being alike extinguishable and hard. S', 

4 Both flying off and being alike frequent. S', , ' 

5 This world, the place where living creatures are bom, and have 


earth, furnished wit 
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fire the smoke night the flame;® the moon the coals the 
stars the sparks. The gods offer rain to this fire. From this 
offering food springs forth, 11, 

Man is fire, O Gautama. His open mouth is the fuel;* 
breath the smoke f speech, the flame ;® the eye the coals ; the 
ear the sparks. The gods offer food in this fire. From this 
offering seed springs forth. lOi. 

Woman is fire, 0 Gautama, her haunch the fuel ; the hairs 
on the body the smoke the organ of generation the flame;* 
cohabitation the coals the fits of enjoyment the sparks. The 
gods offer seed in this fire. From this offering man springs 
forth.^® He lives as long as he lives.^^ When he dies. 13 


1 It is fire, as rising from the earth in the same manner as smoke 
from fire. S. 

2 The night is the flame, because as the flame, has its origin from the 
connexion of fuel with fire, so the night from the connexion with its fuel, 

the earth, the darkness of the night being called the shadow of 
the earth, S.' To which A. G. adds ; for darkness is the place of Rahu, 
and this is the shadow of the earth. 

3 The. moon is the coals, from similarity of origin ; for as from the 
flame, coals are produced, so the moon is produced in the night. Or 
because both are alike extinguishable, S.' 

4 For through the mouth man Jis lighted np, i. e. enlightened with 
regard to speech, study of the Vedas, etc. 

5 Both rising equally upwards. S'. 

6 From their like power of manifestation. S’. 

7 Both rising equally upwards. S’, 

8 From likeness of colour. S/ 9 Both equally extinguishing, 

10 In this manner the waters, bearing the name of faith, are gradually 
offered in the fires of heaven, of Parjanya, of this world, of man, and of 
woman, and having assumed gradually a grosser and grosser shape, they 
are the cause of the creation of man. And thereby the fourth tjuestion, 
msy* “ Dost thou know, at the offering , of which sacrifice the waters 
becoming the words of man, rise to speak ” is decided they be- 
come so, on the performance of the fifth offering in the fire which is 
woman, when the waters become seed. Si* 

11 As long as the fruit of the work continues, which had been the 




isTisr 
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. Then they* take him® to the fire ; his fire becomes fire ; his 
fuel, fuel ; his smoke, smoke ; his flame, flame ; his coals, 
coals ; his sparks, sparks. The gods offer man in this fire. 
From this offering, man in radiant splendour springs forth. 14. 

Those® who have this knowledge,* and those who in 
the forest' meditate with faith on truth.' obtain the 


1 The Ritwigs or priests, performing the last rites. S’. 

2 The deceased who in this case is himself the offering. S’. 

3 The present section replies to the first question and to part of the 
fifth, “ Dost thou know, in what way the creatures, departing this 
Mfe, proceed on different roads?” and “ Dost Jhou know the means of 
obtaining the road which is called Devayftna ?” 

4 Those who thus know. This knowledge does not refer to one of 
those fires only, but to the five fires together as is evident from the Ghh. 
U., where (5, 10, lo) the knowledge of the five fires is expressly men- 
tioned ^ith reference to the same topic. The knowledge concerns the 
ifature of those fires and not the comparisons, which are only made for 
the sake, of estollii^ the fire-sacrifice. But whojare those who thus know ? 
lilot the householders in general; for those among them who have not 
the knowledge of the five Jfires, are to gain the worlds of smoke as the 
firuit, etc. resulting fi-om sacrifice, gifts fand austerity, (16). Not those 
who have retired to the forest, nor religious mendicants ; for they are 
mentioned in the passage of the text immediately following, "those who 
.'in the forest,” and the knowledge of the five fires has connexion with 
the work of the householders, and not with that of hermits or religious 
mendicants. iNor lastly the Brahmacharis, because their entering upon 
thj nhrthem path is proved by the Smriti. Therefore the words " those 
w o tor," refer to the house-holders who have a knowledge of the 

5 Those who in the forest, via., those wno have retired from the 

iv^l'sO th® religious mendicants, : 

^ 6 Who meditate on truth, that is to say on truth, that is to say on 
,Brahma,m theformofHiranyagarbha,notswih as meditate with Lh 
pimply. As long as the householders have not the know1«H<T»„ffi,.c.„ 
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flame^ from the flame the day ; from the day the light half of 
the moon ; from the light half of the moon the six months 
when the’^sun moves to the north ; from those months the 
world of the gods ; from the world of the gods the sun ; from 
the sun the world of the lightning. Those who have obtained 
the world of the lightning, are removed by the Purusha 
created by the mind* to the Brahma worlds.® In those 
Brahma worlds exalted they live infinite years. For them, 
there is no return (to this world)."*^ 15. 

Again,® those who conquer the worlds by sacrifice, gifts 
and austerity,® obtain smoke f from smoke night ; from night 
the dark half of the moon ; from the dark half of the irioon 
the six months when the sun moves to the south ; from those 


sion from one world to another up to the world of the forefathers, and 
from there backwards in the reverse order to this world. Here being 
again born from the fire of women, the same circle is to be described 
like the continual rotation of a water-wheel. S*. 

I Flame means here the tutelary deity of the fire, and so the 
term§ '" the day/» "the light half of the moon,” the tutelary deities of 
the day, etc. 

By Brahma. S. 

3 The Brahma worlds, the plural refers either to different regions in 
the Brahma world, which is only one, or to the difference of the rewards, 
derived from different modes of meditation. S,. 

4 That is to say, there is no return for them during the present dura- 
tion of the world, but they return of [course on a new creation, as abso- 
lute liberation from transmigration, is only the effect from the knowledge 
of Brahma, while the knowledge here^in question is merely a knowledge 
of the five fires, or of Brahma in the form of Hiranyagarbha. Thk view 
is clear from the whole doctrine of this Upanishad, and does not r^equire 
any further proof ; but S', wastes much ingenuity to prove it from the 
form of language of another passage, wher^ the "not return” has the. 

' this world.” 

5 Those householders, who have not the knowledge of the five fires. 

6 S', says, that " gifts and austerity ” do eot jefol to such as are en- 


joined h] 




they would be in^nded s^q|ifice»” 









Third Brdkmana* 

Whoever desires^ to obtain greatness, (has to perform the 
following rite). At the time when the sun moves to the north, 
bn iah auspicious day of the light half of the moon, the 
twelfth day of his performing the vow named Upavasad,* 


I As the offering priests consume again and again the Soma juice, so 
the performers of the rites who are the supporters of the gods by sacri- 
fices, etc., on their obtaining new bodies in the Soma world, are turned 
back again and again to this world for the performance of troublesome 
work by the gods, from whom they receive such rewards as are in corres- 
with their work. S’. And thereby is answered the second- 

^ teis is rbj^y of the second question. 

3 The answer to the third question. 

4 The ultimate effect, derived from knowledge and works, has been 
declared. Knowledge is independent of any other thing, but work 
d^ends both upon the wealth of gods and upon that of man. For the 


sake ^f work, therefore, wealth must be acquired, and this 
accompanied with (sin. For the acquirement of wealth t 
called Mantha, is ordained, in order that greatness be 


in order that gri 
L is the consequence of greatness. S’, 
fhe vow which is called Upavashad is p 
►nsists in limiting the food for a period of 
iay as much milk as is contained i’ll one i 


^^5 
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after he has gathered and mixed together all kinds of herbs 
and fruits in a shell-shaped vessel or in a spoon, either made 
of the wood of the conglomerate fig-tree ; after he has 
sprinkled with water (the place of offering), placed the cow- 
dung, lightened the fire, spread (the kusa grass), cleaned the 
covered ghee, and taken the mixture at the time of a male 
star, he performs the offering,^ (saying), — To all the gods 
of crooked mind who under thy control, O JAtaveda,* obstruct 
man^s desire, do I offer a share (of the sacrifice). Satisfied, 
let them satisfy me with all desires. Swihi to the goddess 
of crooked mind who under the thought that she is the 
upholder "(of all) has taken refuge to thee ; to this deity 
who is the accomplisher of all, I offer a part of the ghee 
Swahi ! I . 

Sw5,ba to the eldest, Swih4 to the ^est with these 
words offering to the fire, he drops the remainder (of the 
ghee) into the churning vessel. “ Swaha to life, SwihS. to 
what is firmly founded with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 

Swihd to speech, Swah4 to to the standing place with 
these words offering to the fire, he drops the remainder (of 
the ghee) into the churning vessel. “ Swahi to the eye, 
Swahd to the treasure with these words offering to the fire, 
he drops the remainder of- the ghee into the churning vessel. 
“Swahd to the ear, Sw^hd to the place of refuge P' with these 
words offering^to the fire, he drops the remainder (of the 
ghee) into the churning vessel. Swdhi to the mind, Sw4hd 
to the source of procreation with these words, offering to 
the fire, he drops the remainder (of the ghee) into the churn- 

as is contained in two, the third in three, and the fourth in four, then on 
the fifth again taking three, and so down to one, when again one is added 
on each’ successive day. S.^ 

I Then while offering ghee, bespeaks the following Mantras. S* 

3 The eldest and the best is life. Compare this passage with 6 , 
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ing vessel, “ Swdha to the seed !” with these words offering 
in the fire, he drops the remainder (of the ghee) into the 
churning vessel. 2. 

" Swaha to the fire V' with these words offering to the fire 
he drops the remainder (of the ghee) into the churning vessel. 
“ Swahfi^to Soma !" with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 
“ Sw&hfL to the earth !” with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 
“Swflh& to the atmosphere !’^ with these words offering to the 
fire, he drops the remainder iof the ghee) into the churning 
vessel. “ Swdhi to the heavens 1 ” with these words offering 
to the fire, he drops the remainder (of the ghee) into the 
churnmg vessel. “ Swiha. to the earth !*’ to the atmosphere 
and to the heaven^ 1” with these words offering to the fire, he 
drops the remainder (of the ghee) into the churning vessel. 
“SwdhS, to the Brahma !’' with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 
“ SwShi to the Khattra," with these words offering to the fire, 
he drops the remainder (of the ghee into the churning vessel. 
“ Sw&hS. to the past !” with these words offering to the fire, 
he drops the remainder (of the ghee) into the churning vessel. 
" SVfihfl to the future !” with these words offering to the fire, 
te ^aps the remainder (of the ghee into the churning vessel. 
"SwSM.to the universe!” with these words offering to the 
fire, be dr6|)iS thd rmainder (of the ghee) into the churning 
vessel. “Swih&to all?’ vrith these words offering to the 
fire he drops ffie remainder (of the ghee) into the churning 
vessel. 3. 

Then he touches that (mixture saying), “ Thou art move- 
able;* thou art resplendent,* thou art full;* thou art un- 
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shaken thou art the one pervader of this (universe) thou 
art proclaimed f thou art proclaimed again ;* thou art sung 
thoii art sung again thou art sounded,® thou art resound- 
ed f thou shinest in the cloud ;• thou art pervading ; thou art 
powerful; thou art food ; * thou art splendour,^ thou art des- 
truction;^^ thou art identity 4 

Then he raises that (mixturei saying),— Thou thinkest 
(of all); we think of thy greatness*; for he is king, lord and 
sovereign. Let him, the king and lord, make me a sove- 
reign.” 5. 

Then he eats’* that fmixture, and with the words'), — “Let 
us reflect on the adorable light of Savitar {vt2.,) May the 
winds convey happiness ; may the rivers drop happiness ; may 
the herbs be of sweet juice to us. Swiba to the earth !” {let 
him take the first morsel). CWith the words',— •“ iLet’jus 
reflect on the adorable light of Savitar,” (viz.) May the night 
yea even the morning-dawns {bring us) happiness, (may be 
fraught with) happiness the dust of the earth. May the 


» la thy Kfceness of the sky. A ’ G. 

J By the Prastotar at the commencement of the sacrifice. A’. G. 

3 % the same in its middle. A’. G. 

4 By the Udg4tar at the commencement of the sacrifice. A’. G. 

5 By the same in its middle. A’. G. 

6 By the Adhwaryu. A’. G 

7 By the Agnidhra. A’i G. 

8 According to A’. G.’s explanation ; Literally, in what is moist 

9 Food, represented by Soma, all th ings to be enjoyed. A’. G. 
to Splendour as represented by fire, in its nature as consumer. 1 
I r Destroyer, being the cause of destruction of all things accc 

to their relation to the soul and to the deities. A’. G. 

12 He shall gradually take three morsels. With the first mor 
sMl recite the first foot of the Gayatri and the first sacred word ( 
with the second the second foot and the second sacred word (Bhi 
and with the third the third foot and the third sacred word 


in which b 
silence. S’; 
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heavens, our father, (bring us) happiness. Swihi to the at- 
mosphere !” (let him take the second morsel). With the 
words,— “(Let us reflect on the adorable light of Savitar) who 
quickens our understanding, May Vanaspati (bring us 

happiness ; may the sun (bring) us happiness ; may his rays 
(bring) us happiness. Svfkhi to the Iheavens 1” (let him take 
the third morsel.) And having repeated the whole S&vitVi 
and all the benedictions,^ he says at the close (of the rite), 
“ May I become this all, Swihi to the earth, the atmosphere 
and the heavens !" Then having sipped (water) and cleaned 
his hands, he touches the fire with his thigh, his head turned 
towards the east. (Then) in the morning dawn he adores 
A’ditya (with the Mantra),—" Thou art the one lotus \oi the 
quarters ; may I become the one lotus of men.” As he 
(before) approached the fire, so he (again) approaches it 
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] 4 oaki A’yasthuna having explained this (mixture) to his 
disciple, Satyakama Jabala, said,— Whoever pours it on a 
dry trunk, (will see) its branches rise and its leaves spring 


forth. 


II. 


Satyakitna Jib^la having explained this (mixture) to his 
disciples, said,—” whoever places it on a dry trunk (will see) 
its branches rise, and its leaves spring forth. Let none teach 
it to one who is not a son or a disciple.” 12. 

There should be four things made of the wood of the con- 
glomerate fig tree, the Sruva,^ the Chania.sa,* the sacrificial 
wood, and the two churning vessels ; there should be ten 
kinds of cultivated seeds, viz., rice barley, sesamum seed, 
kidney beans, millet,' panick seed, wheat, lentil, pulse and 
vetch. When they are ground down, and sprinkled with 
curdled milk, honey and ghee, he shall offer the clarified 
butter. 13. 


Fourth Br&hmana.* 


Terra est horum elementorum essentia, aqua terrze, herbse 
aquae, flores herbarum, fruges florum, homo ffugum, semen 
hominis. i. 

Prajdpatis respiciens,— Age, illi (homini) habitationem 
parabo,— feminam creavit. Ea creata, Adha Updsana sic dic- 
tum ritum celebravit. Quam ob causam (homo etiam) Adha 
Upisana ritum cum conjuge celebret, Pene turgido facto, 
Prajdpatis cum ilia coivit. 2. 

Ejus vulva est altare, corporis pili Ku’sa sic dictum gra- 
men, cutis ignis, testiculi in medio igne collocata duo Soma 


I A kind of ladle with which the ghee is taken, when offered to 

tlie fire. 

a Aaother kind of ladle, to be put in the water used for the sacrifice. 

3 Anu, a sort of corn of very Small seed, which is called China in 
Bengali 

4 I translate the grSater part of this Br^hmana into Latin as it 
would not beat an English rendering. .... 

if, . '37 ' . ' --•■■■ ■ ,*!'i 

'’f;' ! ' .1 ■ , ' 1 S-t ^ ^ 



extensus est qu 
niundus extensui 


sacrificxi vasa. yuaB«nub 
V^japeya sacrificium facit, < 
est qui ej'JS (Adha Upasa 
Is (quoque) conjugum bene 
Adha Updsana ritum cele 
auferunt. 3-. 

Hac cognitipne.praeditu; 

praeditus Nika Maudgaly 
haritus declaraverunt,- 
discendit,. qpibus nomen 
sengus- sunt obtusi, et quorum 
illius ritus ignari 

vigilantis (mariti) 


,s Udddlaka A’runis, hac cognitione 
us, hac cognitione praeditus Kumdra- 
■Ex ea terrestri mundo multi mortales 
modo est Br&hmanorum, quorum 
bene factum fructu caret, it 
cum femina coeunt. Quodist 
multum sit sive 


t^idelicet, qui 
dormieo-tis sive 
parvum, labitur, 4' 

Viodie in ter 
descendit, id semen 
rursum me adeat 
Rursum ignis numina ipsius 
digito annulari ac pollice semen 
supercilia abstergat. 5‘ 

Deip si (maritus) in 

;i ‘ ©p^;',it ',b%n§ f^c1;um 
■ " p»cl%ra^s 

sordida est.' coiturus, ea 
muberes fortunata. 6. 

Quodsi ilia, ad mariti voluntatem non 

earn emat Quod 
. se- Gonforraat, 

' verbis devincat,' 
sW^" -a^fert*. H-pc modo ilia f ama privata 
' JDa 'id manti_ vokntatom se 


tollens ea hymni berba recitet,— Quod semen 
am est lapsum, quod in berbas sive in aqu^am 
icipio. Rursum me adeat robur, 
ir, rursum me adeat prosperitas. 
loco semen reddant. Ita locutus, 
tollens inter mammas seu 


aqua ipisius irnaginem viu<=c, 
{Dei) mihi splendorem, robur, famam, 

, largiantur.— (Maritus) cum conjuge 
sordida veste industa, ea de causa quod vestis 
'“"hymni verba recitet, — Sit ilia inter 

■ 1 se conformat, (donis) 

SI ilia ad mariti voluntatem (iteruro) non 
baculo seu manu earn percutiens. eis, bymni 
■Hoc) membro atque (hac) fama famam 



Si quis conju^em eum amare cupit, pene in ea coliocato, 
ore ori affixo, et conjugis pudendo fricato, (is ea hymiii verba 
musset), — Ex omnibus membris ortum, corde nalum tu sane 
es membrorum essentia. Earn, sicut dorcadeni sagitta veneno 
illinita, feritam, mihi subjectam redde. 9. 

Dein si quis conjugem non praegnantem esse cupit, pene 
in ea collocato, ore ori affixo, et spiritu exhalato et inhalata, 
(is ea hymni verba musset), — Hoc metnbro semineque semen 
tuum aufero. Eo modo conjux non erit prsegnans. lo. 

Dein si quis conjugem esse praegnantem cupit, pene in ea 
collocato, ore ori affixo et spiritu inhalato et exhalato (is ea 
hymni verba musset), — Hoc membro semine que semen affero 
Sic ea crit prsegnans. 1 1. 

Dein si conjugis est amasius quern maritus odit, is van 
non coctum in igne ponat, et S^aravarhi sic dictum gramen 
inverse ordine sternens et ejus calamos butyro immersos 
inverse ordine in igne sacrilicans, (ea hymni verba dicat},-— 
Heus tu in igne meo sacrificasti, equidem spiritum tuuni pro- 
gredientem nec ne spiritum descendentem aufero. Heus tu 
in igne meo sacrificasti : equidem liberos tuos ac pecora tua 
aufero. Heus. tu m igne meo sacrificasti; equidem fructus, 
quos e ceremoniis et benefacto adeptus es, aufero. Heus tu 
in igne meo sacrificasti ; equidem spem tuam ac expectationes 
tuas aufero. Is sane sensibus obtusis, et benefacti fructus 
obratus ex hoc mundo terrestri discedet, quern Brahmanus, 
ea cognitione prseditus, exsecratiir. Quare ne quis, ea cogni- 
tione prseditus, in Brahmani, Vedorum scientia instructs^ 
foribus (mente quidein) delectari cupiat, minimum vero (re 
ipsa delectetur) ; etenim ea cognitione praeditus inimicus 
exstat. 12. 

Dein si quis conjugem menstruas purgationes subeuntem 
novit, triduum e poculo bibat;, nec sit ejus (mariti) vestis 
scissa ; nec S^udrus neque S^udra earn tangat. Tribus 
noctibus elapsis, earn lavari et de paicis .ory^se grana exuerc 
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Dein si quis aibi colons filium nasci cupit qui peritus sit 
• nnius Vedorum atque vitam ad extremum aetatis humanse 
finem degat, lacte una cum oryza et butyro purificato coctOj 
uterque edat (ea hymni verba dicens),~Utinam procreatione 
pollentus simus. 14. 

Dein si quis filium coloris nigricantis e gilvo nasci cupit 
qui peritus sit duorum Vedorum atque vitam ad extremum 
aetatis humanae finem degat, lacte coagulate una cum oryza 
et butyro purificato cocto, uterque edat, (ea hymni verba 
dicens), — Utinam procreatione pollentes simus, 15. 

Dein si quis filium nigro colore rubrisque ocuHs ornatum 
nasci cupit qui peritus sit trium Vedorum atque vitam ad ex- 
tremum aetatis humanse finem degat, oryza una cum butyro 
purificato cocto, uterque edat, (ea hymni verba dicens), — Uti- 
. nam procreatione pollentes simus. 16. 

Nvf E^insi quis doctam filiam nasci cupit quae vitam ad 
ll'extremto | aetatis humanae finem degat, Tila sic dictae 
t pjantse seminibus una cum butyro purificato coctis, uterque 
|^|;edat,* ’(ea hymni verba dicens), ^Utinam pr6creatb^.:p||k|tei 

simus. 17. 

Dein si quis filium doctum et valde celebratum nasci 
^ cupit qui conciones frequentet, suavia verba loquatur, omnium 
■ ? Vedorum peritus sit et vitam ad extremum aetatis humanae 
; ifineni . degat, minoris sive majoris aetatis tauri came una cum 
: ' oryza butyro purificato cocto, uterque edat (ea hymni 
y -verba dicens), — Urinam procreatione pollentes simus. 18. 

, Dein purificato Sth 41 i pika sic dicta cere- 

monia consecrato, itfellM,iterumque oryzae partem (eis hymni 
. verbis) offert, — Igni’SwdM, Anumati Swah^, divino Savitri,. 
verae procreationis causae, Swdhd 1 Oryza hoc inodo sacrifi- 
eata et vase sublato, ipse est posteaque conjugem edere jubet. 

aquario aqua repleto ' 
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Dein earn amplectitur, (ea hyrani verba dicens), — Ego sum 
Amus, tu es Sd, tu es Sd, ego sum Amus, ego Sdmd tu es 
terra. Age, operam demus et filii procreandi causa semeft 
emittamus. 20. 

Dein ejus femora pulsat (ea hymni verba dicens), — Reclu- 
diminor, vos coelum et terra! Ae pene in ea collocato, ore 
ori affixo a capite ad pedas teriejus corpus fricat, (ea hymni 
verba dicens), — ^Vishniis vulvam tuam peret (ad procreandum, 
fwaster membra tua extendat, Prajdpntis emittat semen, «t 
creator foetum nutriat. Foetum recipe, Sinivdli, foetum recipe, 
multamjcelebrata. Aswines dei, radiorum sertis fulgentes, 
foetum tuum nutriant. 21. 

Aswines ligna duo, quibus sacrificamus foetum luum, 
peragitent ita ut decimo nascatur mense. Sicuti .terra est 
igne praegnans, sicuti coelum est Indro prsegnans, sicuti 
ventus est plagis prmgnans, similiter ego foetum tuum 
praebeo. 22, 

Earn partum enitentem aquatconspergit (ea hymni verba 
dicens) Sicuti ^ventus lacum ubique commovet, similiter 
foetus tuus una cum tegumentis exeat. Haec via pessulo et 
tegutrtento Indri causa est munita. Hac via, Indre, exeas 
Fac etiam, ut exeant secundinae. 23. 

vWhen the child is born ., let him light a fire, and placing 
it on his lap, and taking curdled milk, mixed with clarified 
butter in a goblet, he offers repeatedly of the curdled milk 
and clanfied. butter, (saying)—" May I, magnified (by this 
son) in this house support a thousand (men). When he has 
obtained offspring, let there be no loss of prosperity in 
offspring and in cattle. Swah4! I offer with my mind to 
thee my vital airs. Swiha 1 May the wise Agni who fulfils 
all desires right for us any work which ought not to have 
been done or any work which ought to have been done in 


rheiT, ; putting (his mouth) near the child’s ri 
mutters three times, " Speech, speech !” Then, ta 





milk honey and clarified butter togetner wun unmixea 
he’ feeds it, . (saying) I give thee the earth, I give 
:he atmosphere, I give thee the heavens. I give thee all, 

atmosphere and heavens.” 35- 
hen he gives him the name “ Veda,” which is his secret 

hen giving him to his mother, he makes him take the 
5 t (saying), — ” 0 Saraswati, enter for the suckling (of 

Mid into this (breast of the mother) thy breast whkh is 

mver of iewels, 


# - 
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Vkrkkkrun! the son of^’rttabhkgf,— the son of AVttabbagi 
the son of S'aungi,— the son of S'aungi the.son of Sankritl,-—*. 
the son of Sankriti Jhe son of A'lambayani, — the son of 
A’lambkyani the son of A^lambf, — the son of A^Iambf the son 
of Jayanti, — the son of Jayanti the *son of Mhndukctyani,— 
the son of Mandukkyani the son of M^nduki, the son of 
Mindukf the son of S’hndili, — the son of S^andilf the son of 
Rhthitan, — the son of Rkthftari the son of Bhkluki,— the son 
of Bh^iuki the two sons of Kraunchikf, — the two sons of 
Kraunchiki the son of Vaidribhati, — the son of Vaidribhatf 
the son of Kltrs^akeyi,— the son of Kkrs^akcyi the son of 
Prhchfnayogi, — the son of Prachfnayogi the son of Shnjfvi,-— 
the son of Sknjivi the son of Prks^ni, — the son of Pris^ni 
A^surkyana, — A^surkyana A^suri, — A’suri 2. 

Ydj n avalky a, — Y d j n avalky a U dddlak aj — Udddlaka Aru n a , 
— Aruna Upaves’i, — Upavesh KusYi, — Kus’ri Vdjas’ravas,— 
Vijas’ravas Jihwavat Vd.dhyoga, — ^Jihvdvat Vidhyoga Asita 
Virshagana, — Asita Varshagana Harita Kas^yapa, — Harita 
Kas^yapa S’ilpa Kas’yapa, — S^ilpa Kas’yapa Kas^yapa NaicJiii- 
ruvi,-^Kas^yapa Naidhruvi Vak, Vak Ambhini, — Ambhini, 
AMitya. These-Mantras of the white Yajur, which are de- 
rived from AMitya, have been declared by Ydjnavalkya of the 
Vajasaneya school. 3. 

From (Prajdpati) until the son of Sanjivi is the same (suc- 
cession of teachers.^ The son of Sanjivi succeeded Mdn- 
dukayani, — Mdndukdyani Mandavya, — Mindavya Kautsa, — 
Kautsa Mahitthi, — Mahitthi Vamakakshiyana, — Vdmakak- 
shayana Sdndilya, — Sdndilya Vd^tsya, Vdtsya KusYi^ — ^KusTi 
Yajnavachas Rajastamb 4 yana» — Yajnavachas Rajastambayana 
Tura Kavasheya,—- Tura K^vasheya Prajdpati, — Prajipati 
Brahma. Brahma is the self-existent. Salutation to Brahma ! 4, 


I ka all the V^jiasaneyi schools, 


